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Chapter Four 


Yogamaya Displays Her 
Eight-armed Form to Kamsa; 
Kamsa Frees Devaki; 
and Vasudeva Takes Counsel 


10.4.1 
Sri-Suka uvàca 
bahir-antah-pura-dvarah sarvah pürva-vad avrtah | 
tato bala-dhvanim srutva grha-palah samutthitah || 


$ri-Sukah uvāca—Śrī uka said; bahih-antah-pura-dvarah—the 
doors of the outside of the dwelling and of the inside of the dwelling; 
sarvah—all; purva-vat—as before; avrtah—covered (closed); tatah— 
then; bala-dhvanim—the sound of a child; $rutva—after hearing; 
grha-palah—the guards of the dwelling; samutthitah—arose. 


sri-Sukah uvaca—bahir-antah-pura-dvarah sarvah pürva-vad avrtah. 
tatah bàla-dhvanim srutva grha-palah samutthitah. 


Baladeva Vidyabhüsana— 

sri-Sukah uvadca—(yah) bahir-antah-pura-dvarah (abhavan, tah) 
sarvah pürva-vad avrtah. tatah bala-dhvanim srutva grha-palah 
samutthitah. 


Sri Suka said: All the inner doors and outer doors on the property 
were closed as before. Afterward, the guards heard the cry of a baby 
and stood up. 
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Sridhara Svami— 
caturthe candika-vakyam àkarnyatibhayakulah | 
durmantribhir hitam mene kamso bàladi-himsanam || 


“In the fourth chapter, upon hearing Candika's speech, Kamsa, 
overwhelmed by intense fear, thought that his wicked advisors? 
perpetrating the killing of babies would be beneficial." 


Visvanatha Cakravarti— 
maya-vakyena kamsasyanutapo devaki-ksama | 
durmantribhir mantraná ca caturthe kathyate kathd || 


*Kamsa's remorse because of Maya's speech, Devaki's forgiveness, 
and the wicked advisors’ counsel are the topics narrated in the 
fourth chapter." 


10.4.1 
"They heard the sound of the crying of a baby that was just born." 
The term grha-palah (the guards of the house) means they were like 
dogs. 


Sanatana Gosvami—“The doors fastened by themselves (avrtàh 
= lagnah babhüvuh svayam eva). Right after that (tatah = tatah 
ca = tad-anantaram eva), they heard the sound of the crying of a 
child," inasmuch as the child had just taken birth. The masculine 
gender of bala (child) is used as a generality, or else the reason is the 
doorkeepers thought the child was a boy. Or perhaps Sri Vasudeva 
had told them “A child is born.” They were guards (grha-palah = 
raksinah). As a pun, they were like dogs. “They got up attentively,” 
meaning they arose and raised their weapons (samutthitah = samyak 
utthitah) (samyak = savadhanam udyatastrataya). 


Jiva Gosvami—(Additions to Brhad-vaisnava-tosani are under- 
lined.) “The doors fastened by themselves (avrtah = lagnah babhüvuh 
svayam eva). Right after that (tatah = tatah ca = tad-anantaram eva), 
they heard the sound of the crying of a child,” inasmuch as the child 
had just taken birth. The sense is they heard the sound pertaining to 
the category of infants (bala-dhvanim = balasya dhvanim = bàlaka- 
jateh_dhvanim). Therefore, since it is a generality, the feminine 
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gender is not used. They were guards (grha-palah = raksinah); as a 
pun, they were like dogs. “They got up attentively,” meaning they 
arose and raised their weapons (samutthitah = samyak utthitah) 
(samyak = savadhanam udyatastrataya). 


Baladeva Vidyabhusana— 
devi-vakyenanutapo bhagini-bhamayoh ksama | 
durmantribhir mantranam ca kamsasyasic caturthake || 


*Kamsa's remorse because of Devi's speech, both his sister's and his 
sister's husband's forgiveness, and the wicked advisors" counsel— 
those are the topics in the fourth." 


The sentence is: bahir-antah-purayoh yah dvarah tah sarvah pürva- 
vad avrtah, “All the doors of the exterior the dwelling and all the 
doors of the interior of the dwelling were closed by door panels as 
before (avrtàh = kapáta-pihitah babhüvuh)." 


10.4.2 


te tu turnam upavrajya devakyà garbha-janma tat | 
acakhyur bhoja-rajaya yad-udvignah pratiksate || 


te—they; tu—only; turnam—dquickly; upavrajya—after going near; 
devakyah—of Devaki; garbha-janma—the birth from the womb; 
tat—that [eighth birth]; acakhyuh—told; bhoja-rajaya—unto Kamsa 
(“the King of the Bhojas”); yat—of which [eighth birth]; udvignah— 
[being] afraid; pratiksate—he is expecting. 


Ganga Sahaya (Anvitartha-prakasika)— 

te (vasudevadhisthita-grha-palah) tu turnam upavrajya yad-udvignah 
(san) pratiksate, tat devakyah (astama-)garbha-janma bhoja-rajaya 
acakhyuh. 


They quickly approached the king of the Bhojas and informed him 
of Devaki's childbirth that he feared and was awaiting. 


Sridhara Svàmi—He feared the eighth birth (tat = astamam janma). 
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Visvanatha Cakravarti—(The commentary is the same as the 
above.) 


Sanatana Gosvami—They went near him (upavrajya = samipe 
gatva). 


Jiva Gosvami— They went near him (upavrajya = samipe gatva)” 
although they did not have the prerogative to do so, “in order 
make that known (acakhyuh = tam vijfiapayitum) to the King of the 
Bhojas.” 


10.4.3 


sa talpat tirnam utthaya kalo ’yam iti vihvalah | 
süti-grham agat türnam praskhalan mukta-mürdhajah || 


sah—he; talpat—from the bed; türnam—immediately; utthaya— 
after getting up; kalah—time (or death); ayam—this; iti—in this 
way; vihvalah—agitated; süti-grham—to the maternity room; agat— 
went; turnam—quickly; praskhalan—stumbling; mukta—is free 
(scattered); mürdhajah—whose hair (“produced from the head"). 


sah (kamsah) talpat tirnam utthaya kalah ayam iti (evam) vihvalah 
(san) praskhalan mukta-mürdhajah (san) suti-grham türnam agat. 


Kamsa immediately rose out of bed. “This is the time." Thus 
perturbed, he didn't bother combing his hair and swiftly went to the 
maternity room, stumbling on the way. 


Sridhara Svami—Karnsa was Death (kalah = mrtyuh). 


Visvanatha Cakravarti—The drift is: “This (ayam = ayam eva) is 
the time (kālah = samayah) to kill the boy.” Alternatively: “He was 
perturbed because he was afraid: ‘He is my death’” (kalo "yam iti 
vihvalah = man-mrtyur iti bhayena vihvalah). 


Sanatana Gosvami—“This (ayam = ayam eva) is the time (kālah = 
samayah) to kill.” Or else: **Death has come in person.’ He was thus 
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afflicted (iti vihvalah)." That is, he was either flurried or extremely 
afraid. Hence he was tottering (praskhalan), meaning he was 
stumbling here and there. 


Jiva Gosvami—(Additions are underlined.) “This (ayam = ayam 
eva) is the time (kalah = samayah) to kill.” Or else: “‘Death has 
come in person.’ He was thus overwhelmed by fear (iti vihvalah = 
iti bhaya-vyákulah)." Hence he was tottering (praskhalan), meaning 
he was stumbling here and there. In the second half of the verse, the 
reading is either sighram (swiftly) or türnam (swiftly). 


Krama-sandarbha—He thought “My time has come” (kalo "yam iti 
= mama kalo "yarn jata iti). 


10.4.4 


tam àha bhrataram devi krpana karunam sati | 
snuseyam tava kalyana striyam mà hantum arhasi || 


tam—to him; dha—says (said); bhrátaram—to the brother 
(her cousin); devi—radiating (or goddess); krpana—miserable; 
karunam—lamentingly; sati—virtuous; snusa—daughter-in-law; 
iyam—she; tava—your; kalyána—O prosperous man; striyam—a 
woman; ma—not; hantum—to harm (or to kill); arhasi—you deserve 
(you ought) (a polite form of the imperative tense). 


(devaki) devi krpanà sati tam bhrataram karunam aha (sma)— 
kalyàna! iyam tava snusad (bhavisyati. tvam) striyam hantum ma 
arhasi. 


Beaming within and woeful without, saintly Devaki lamentingly 
addressed him, her cousin: “Good sir, she is your daughter-in-law. 
Do not kill a woman, if you please. 


Visvanatha Cakravarti—The term devi means she was beaming 
inwardly because her son was concealed. She felt miserable (krpana), 
since she was thinking: “This daughter of a friend should live too.” 
She was virtuous, that is, she was expert (sati = kovidà) at deceiving 
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him. She spoke to him, who desired to snatch the little girl by force: 
“Look at this woman (striyam = strivam pasya): she's a little girl. She 
will be the wife of your future son" (snusà iyam tava = tava bhàvinah 
putrasya iyam vadhüh bhavisyati). The gist of the vocative kalyana 
(O good sir; O prosperous one) is: *By the sinful reaction of killing 
a woman, inauspiciousness (akalyána) would befall you.” 


Sanatana Gosvami— The suitability of her statement to him is 
expressed with the word bhrataram (brother, i.e. cousin). Karunam 
(lamentingly) is an adverb. Devaki is a virtuous lady (sati = sadhvi) 
insofar as she acts in conformity with her husband's opinions. She 
was beaming within (devi = antar dyotamana) because her son was 
concealed, and therefore, although she was not miserable, for the 
sake of cheating Kamsa she was being woeful (krpanà sati = dina 
sati). (Here sati is a pun.) 

Alternatively: “Being (sati) already sorrowful (krpanad = 
duhkhità eva)...” because of the upcoming killing of the little girl of 
Ya$oda, her dear friend." 

The sense of snusà (daughter-in-law) is this: “She will be the wife 
of your son." In this way she evokes interest in him. In case someone 
were to think: *Marrying the daughter of the sister of one's father is 
inappropriate," with the word striyam Devaki implies: “Even so, she 
doesn't deserve to be killed, because she is a woman." 

“Not killing is certainly fitting for you." She signifies this with 
the word kalyána, which means: “O righteous one! (kalyàna = 
dharmika).” Or: “O you who have a long life!" (Kalyana = áyusman). 
In this way she repels the fear of death. 


Jiva Gosvami—In point of bhrátaram (brother, i.e. cousin): It is 
suitable to talk to him that way, yet his wickedness is told: karunam 
(lamentingly) is an adverb. The gist of the word sati is this: His death 
as soon as possible is appropriate because he has followers and 
because she is distressed. 

The syntactical connection is: devi krpaná ca sati (being 
resplendent and woeful): “She was beaming within (devi = antar 
dyotamana)—by thinking: “My son is hidden due to my good 
luck”—and was sorrowful” (krpanda = duhkhita) because she feared 
the killing of the little girl of Yasoda, her dear friend. In her speech, 
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at first she only generates interest in him by saying: “She will 
become your daughter-in-law." Then she says *Do not kill a woman, 
if you please" because, suspecting that she is the eighth child, he 
was showing contempt for the girl and was trying to snatch her. 
The sense is: She cannot be killed and should not be killed. *And 
that is certainly appropriate in your case." She signifies this with 
the vocative kalydna: “O righteous one!" (kalyana = dharmika). Or 
else: “O you who have a long life!” (kalyàna = ayusman). In this way 
she repels the fear of death, a fear occasioned by the girl's taking 
birth in place of the eighth child. 


Baladeva Vidyabhusana— Devaki was outwardly miserable (krpanà 
= bahih krpana), meaning she felt wretched (krpanà = dhrta-dainya). 
She spoke in such a way that compassion was generated (karunam = 
dayotpádanam yathà syat tathà). 


Anvitartha-prakasika—Devaki is smart in a good way (sati = sad- 
buddhih): “She is your daughter-in-law,” that is, “She ought to be 
protected as if she were your daughter-in-law” (snusà = snusd-vat 


pàlya). 


10.4.5 
bahavo himsità bhratah sisavah pavakopamah | 
tvayà daiva-nisrstena putrikaikà pradiyatam || 


bahavah—many; himsitah—were killed; bhratah—O brother; 
sisavah—infants; pavaka-upamah—similar to fire; tvaya—by you; 
daiva-nisrstena—impelled by destiny; putrika—daughter; eka—one 
(or only); pradiyatam—may [she] be bestowed. 


bhratah! daiva-nisrstena tvayā sisavah bahavah pavakopamah 
himsitah, (atah iyam) eka putrika pradiyatam. 


* Dear brother, you killed many infants as lustrous as fire. You were 
impelled by destiny. Please spare this one daughter. 


Visvanatha Cakravarti—At first she points out that he is merciless. 
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Then she does damage control: *You were impelled by destiny." 
The sense is: “This is just my bad luck, so what do you have to do 
with this?" The gist of “Spare this one daughter" is: “Don’t deprive 
me of opportunities to use my bosom." She shows meekness that 
way. 


Sanatana Gosvami—With the vocative bhratah (O brother) she 
generates affection. The babies he killed were like fire, meaning 
they were intensely blazing with energy (pavakopamah = tejasa 
jajvalyamanah). 

“You were impelled by destiny.” That is, “Actually the destiny 
was their own bad luck. You’re not at fault.” But in truth his utter 
mercilessness is thus implied due to the murder of many such 
children. The word eka (one) is said because there was no other 
offspring afterward. For this reason she will say caramam prajam 
(the last child) [in the next verse].' 


Jiva Gosvami—With the vocative bhratah (O brother) she generates 
affection. The babies he killed were effulgent like fire (pavakopamah 
- pávaka-vat tejasvinah). Upon indicating his mercilessness, she does 
damage control: “You were impelled by destiny." In regard to eka, 
showing meekness is a subtle way of implying her fingerpointing. 


10.4.6 


nanv aham te hy avaraja dina hata-suta prabho | 
datum arhasi mandayad angemam caramam prajam || 


nanu—certainly; aham—I; te—your; hi—because; avara-ja— 
younger sister; dinad—wretched; hata-suta—whose sons were killed; 
prabho—O master (O you who are capable); datum arhasi—you 
should give; mandáyai—[to me,] who am weak, helpless; ariga— 
(a vocative word expressive of endearment) (‘limb’); imam—this; 
caramam—last; prajam—child. 


prabho! anga! nanu hi aham te avarajā hata-suta dinà (bhavami, 
tvam mahyam) mandayai imam prajam caramam datum arhasi (iti). 


1 However, Devaki will beget Subhadra (Bhagavatam 9.24.55). 
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“O master, brother, my sons have been killed, and so I am miserable. 
Surely, since I’m your younger sister, you should be kind enough to 
give me this last child. I am helpless." 


Sridhara Svàmi—The vocative ariga signifies “O brother". 


Sanatana Gosvami—She requests him again in the same way, by 
attracting pity on herself, in order to evoke affection. Nanu has the 
sense of niscaya (certainty) hi means yatah (because). She was 
wretched (dina)... due to staying in a place of confinement, and so 
on. The vocative prabho signifies: “O you who are able to give what 
is ungiveable." 

Mandayah means putra-bhagya-hinayah,* * [the last daughter of 
me] who have no good fortune in the form of a son." The pronoun me 
[in the reading anga me] is in the genitive case, but it has the sense of 
the dative. In the reading “angemam (this)," imam signifies: “born 
just a few minutes ago," meaning the girl is unable to do anything. 

Someone might think: *No doubt, the girl will be killed since 
she is the eighth child. But the next baby that takes birth should 
remain alive." With this in mind, Devaki says caramam (the last 
child). The gist is: "There won't be another child because I'm old 
and because I fear you." 

Prajàm means apatyam (child). As a pun (prajà means citizen, 
people), the sense is: “You, the king, should protect her as if she 
were your subject." 


Jiva Gosvami—(The first paragraph is the same. Moreover:) 
Mandayai signifies putra-bhagya-hinayai, *[unto me] who have no 
good fortune in the form of a son." The pronoun me means mahyam, 
(unto me). 


2 This is substantiated in Amara-kosa (3.3.248): 
prasnavadharananujnanunayamantrane nanu, “Nanu is used in the senses 
of prasna (question), avadhàrana (restriction; ascertainment), anujfiá 
(permission), anunaya (courtesy), and amantrana (addressing)." Literally, 
na nu signifies: “Is it not?", i.e. “certainly.” This corresponds to the sense 
of avadharana. 

3 Three manuscripts out of six have the reading putra-hinadyah (of one 
who does not have a son). 
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Baladeva Vidyabhusana—A vara-jà means kanistha bhagini (junior 
sister). Mandaya means bhagya-hinayah, *[the last daughter of me,] 
who have no good luck." 


Anvitartha-prakasika—Mandaya stands for mandàáyai which 
means: manda-bhagyai, “[to me,] whose good luck is wanting." 


10.4.7 
Sri-suka uváca 
upaguhyatmajam evam rudatyà dina-dinavat | 
yacitas tam vinirbhartsya hastad acicchide khalah || 


sri-Sukah uvāca—Śrī Suka said; upaguhya—after clasping (or after 
embracing); atmajam—the daughter; evam—in this way; rudatya— 
[by Devaki,] who was crying; dina-dina-vat—as if more wretched 
than a wretch; yácitah—begged (requested); tam—her (Devaki); 
vinirbhartsya—after rebuking; hastat—from the hand; acicchide— 
snatched; khalah—[Kamsa,] who is cruel (or vile). 


sri-Sukah uvaca—(kamsah) khalah (devakya) evam yacitah (api) tam 
vinirbhartsya atmajam upaguhya dina-dinavat rudatyah (devakyah) 
hastat (tam atmajam) acicchide. 


{kimva} sri-sukah uvaca—(kamsah) khalah (devakya) yacitah (api) 
tam vinirbhartsya Gtmajam evam upaguhya dina-dinavat rudatyah 
(devakyah) hastat (tam atmajam) acicchide.^ 


Sri Suka said: Although requested in this way, the lowlife rebuked 
her, clasped the daughter and snatched her from the hands of 
Devaki, who was crying as if she were more woeful than a wretch. 


4 Here the words dtmajam upaguhya (embracing the daughter) are 
connected to rudatyah instead of dcicchide. Thus, *[Kamsa snatched her 
from the hands of Devaki,] who was crying while she was embracing her 
daughter." Sometimes the action expressed by an indeclinable participle 
(upaguhya) and the other action take place simultaneously: tat-kale "pi ktva 
kvacit (Hari-nàmàamrta-vyàkarana 771). 
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Sridhara Svami— Dina-dina-vat means: dindd api dina-vat, “like one 
who is more wretched than a wretch." But she was not really that 
way, because her son had been taken to another place and because 
she knew that the little girl is Yogamaya. Although he was begged 
(yacitah = yacitah api), he snatched her, that is, he pulled her and 
grabbed her (dcicchide = akrsya jagraha), by the hand (hastat). 


Visvanatha Cakravarti—Evam means anena prakarena (in this 
way). Atmajam has the sense of “as if she were her daughter.” Dina- 
dina-vat signifies: dinàd api dina-janah iva, “like one who is more 
wretched than a wretch.” But she was not really that way because 
the girl was not her offspring. 

“Karsa pulled and grabbed (acicchide = akrsya jagraha) Devaki 
(tam = devakim).” 


Sanatana Gosvami— The word ātmajām is used because her son was 
taken away by the exchange of children. Or it's because Devaki felt 
non-different from Ya$odaà due to their friendship. The word dīna- 
dinavat was explained by the venerable one. Alternatively, the drift 
is: “[of Devaki] who was crying (rudatydah) like a person who is more 
engulfed in sorrow than a wretch," due to a distinct sorrow—in view 
of the possibility that YaSoda’s daughter would be killed—, a sorrow 
greater than that resulting from the murder of her own sons. 


Jiva Gosvami—The child is described as Devaki's (atmajam) 
because out of close friendship with Yasoda she considered herself 
nondifferent from her. And therefore it is said dina-dinavat, which 
means: dina-dinah yah janah tadvat (like a person who is as if 
woeful). The repetition in dina-dinah is formed by the sütra: prakare 
guna-vacanasya, “of a word expressing a quality when there is 
resemblance” (Astadhyayi 8.1.12), which is in the scope of the rule 
karma-dharaya-vad uttara-padesu, “The following rules refer to the 
last word in a compound, and the compound is taken as a karma- 
dharaya” (Astadhyayi 8.1.11). The expression is like: bhita-bhita iva 
sita-mayükhah (a cool ray that is as if a little afraid)? Devaki was 


5 If Sridhara Svami’s explanation is not taken into account and the 
word api is not added, then by the above rule, dina-dina literally means 
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that way due to her affectionate nature, even though she knew the 
girl was just Maya. 

The definition of khala in Vi$va-kosa is: krüre nice 'dhame 
khalah, “Khala means krüra (cruel), nica (low), and adhama (lowest, 
vile)." 


Krama-sandarbha— Dina-dina-vat is an example; it is not figurative 

“as though she were a little miserable”). She is afraid because Sri 
Yasoda is her dear friend and because of her own nature of being 
affectionate. It is like the phrase “for your sake." 


Baladeva Vidyabhusana—“After clasping (upaguhya) Devi, by 
whom the state of being an offspring was manifest to cheat Kamsa, 
he snatched (dcicchide = àkrsya jagraha) her from the hand of 
Devaki (hastat = devakyah hastat) who was that way, meaning she 
had just finished talking (evam = pirvokta-vacanayah), and who was 
crying (rudantyah) like an extremely woeful person (dina-dina-vat = 
ati-dina-jana-vat).” But Devaki wasn't really like that because she 
had been comforted by the Lord and because she knew the girl is 
Devi. 

Kamsa did so although he had been requested (yacitah = arcitah 
api) thus: caramam prajam dehi, “Give me the last child (10.4.6).” 
He rebuked (vinirbhartsya = nirbhartsya) Devaki (tam = devakim): 
“You liar, you pretended to have affection for me, but you only 
want the eighth child to kill me.” 


Anvitartha-prakasika—The affix n[um] in the reading rudantyah 
is poetic license. 


10.4.8 
tam grhitvà caranayor jata-matram svasuh sutam | 
apothayac chilà-prsthe svarthonmülita-sauhrdah || 


isad-dina (a person who feels a little miserable), just like patu-patu means 
“slightly clever" (patu-patuh patu-sadrsah. isat-patur iti yavat. Siddhànta- 
kaumudi 2147), in other words “not quite clever" patuto nyüna-gunah, 
Hari-namamrta-vydkarana 1038 vrtti), and so dina-dinavat would mean 
“like someone who is as if miserable." 
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tam—her (Yogamaya); grhitva—seizing; caranayoh—[in such a way 
that there was an inversion] of the two feet; jata-matram—who was 
just born; svasuh—of the sister; sutam—the daughter; apothayat— 
smashed; sila-prsthe—on the surface of a stone; sva-artha—for his 
own sake; unmülita—was uprooted; sauhrdah—by whom friendship 
(or affection). 


(kamsah) svarthonmilita-sauhrdah tam svasuh sutam jata-matram 
caranayoh (viparitataya) grhitva sila-prsthe (tam) apothayat. 


For his own good, Kamsa gave up his affection for his cousin 
Devaki: He seized her daughter by the feet and attempted to smash 
the newborn on the slab of a stone. 


Sridhara Svami—‘“He threw her with force” (apothayat = balena 
ciksepa). 


Sanatana Gosvami—Here Sukadeva only illustrates how much of 
a lowlife Kamsa was. The girl had just been born (jata-matram), 
meaning she was still moist due to the water of the uterus. For 
example, in Sri Hari-varnSa: sā garbha-sayane klista garbhàmbu- 
klinna-mürdhajà, “she, distressed on the maternity bed, whose hair 
was moist due to water from the womb" (Hari-vamsa 2.4.34). 

With the words svasuh sutam (the sister’s daughter), Sukadeva 
informs that she should not be killed. 

For his own purpose, that is, only for the sake of protecting his 
body, Kamsa uprooted the friendship. (svarthonmilita-sauhrdah = 
svartham sva-deha-matra-raksanartham unmilitam sauhrdam yena 
sah) 


Jiva Gosvami—(The commentary is the same as the first paragraph 
above.) 


Baladeva Vidyabhüsana—Apothayat means uccais ciksepa, “He 
threw her high" so that she would break a limb. 
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ANNOTATION 
The verbal root in apothayat is puth himsayam (to hurt, kill). Since 
Kamsa neither hurt her nor killed her, the verb apothayat (he 
slammed), which is a causative form (he caused her to be hurt), 
merely describes the beginning of the action of slamming. This is 
evidenced in the first words of the next verse. 


10.4.9-10 
sã tad-dhastat samutpatya sadyo devy ambaram gata | 
adrsyatanuja visnoh sayudhasta-maha-bhuja || 
divya-srag-ambaralepa-ratnabharana-bhisita | 
dhanuh-siilesu-carmasi-sankha-cakra-gada-dhard || 


sa—she; tat-hastat—from his hand; samutpatya—after fully rising; 
sadyah—at once; devi—a goddess; ambaram—to the sky; gata— 
went; adrsyata—was seen; anuja visnoh—Krsna's younger sister; 
sa-ayudha-asta-maha-bhuja—whose eight arms were endowed 
with raised weapons; divya-srak-ambara—with a divine garland 
and divine clothes; alepa—with ointments; ratna-abharana—and 
with ornaments [endowed with] jewels; bhüsita—adorned; dhanuh- 
Stila-isu-carma-asi-sankha-cakra-gada-dhara—who holds a bow, a 
trident, arrows, a shield, a sword, a conchshell, a cakra, and a club. 


sã visnoh anuja tad-dhastat samutpatya sadyah (eva) devi (bhütva) 
ambaram gata (tatra sthità sati) sayudhasta-maha-bhuja divya-srag- 
ambaràlepa-ratnabharana-bhüsità | dhanuh-$ülesu-carmasi-sankha- 
cakra-gada-dhara (kamsàadibhih sarvaih) adrsyata. 


Jiva Gosvami— 

sa visnoh anuja tad-dhastat sadyah samutpatya devi (sati) ambaram 
gata sayudhasta-maha-bhuja divya-srag-ambaralepa-ratnabharana- 
bhüsità dhanuh-silesu-carmasi-sankha-cakra-gada-dhara 
(kamsadibhih sarvaih) adrsyata. 


Krsna's younger sister at once rose from Kamsa’s hand, became a 
goddess and stayed in the air. He stared at her. She was adorned 
with a divine garland, celestial clothes, ointments and jewel-studded 
ornaments, and had eight stout arms holding a bow, a trident, an 
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arrow, a shield, a sword, a conchshell, a cakra and a club. 


Sridhara Svami—She at once became the goddess (sadyo devi = 
sadya eva devi bhitva). 


Visvanatha Cakravarti—Although she was being slammed 
downward, she rose up. It is said in the uttara-khanda of Bhavisya 
Purana: kamsasurasyottamange pádam dattvà gata divam, “She went 
in the air after putting a foot on the top limb of Kamsa the asura.” 
The epithet anuja visnoh (Visnu’s younger sister) subtly 
indicates that Krsna took birth from Yasoda. Yogamaya had eight 
arms with raised weapons and so on to frighten Kamsa and to make 
him realize that she meant every word that she was about to say. 


Sanatana Gosvami—In the light of the next verse, she was seen 
by everyone, including Kamsa (adrsyata = kamsadibhih sarvaih 
adrsyata) so that he would believe her in her upcoming speech. It’s 
understood that she showed such a form for the same reason. 

Visnoh anuja denotes the younger sister of Bhagavan who 
entered Sri Devaki’s womb. He is the ultimate reason behind this 
series of events. Alepa means anulepa (ointment). 


Jiva Gosvami— These two verses form one syntactic unit. She rose at 
once (sadyah samupetya), meaning she rose by her power although 
she was being slammed down. In this regard there is a specific mention 
in the uttara-khanda of Bhavisya Purana: kamsásurasyottamange 
padam dattva gata divam (see above). 

“Being a divine form (devi = divya-rüpà sati), she was seen by 
everyone, including Kamsa, so that he would believe her speech. 
Her huge body, in terms of having huge arms, is for the sake of 
frightening him. 

The sense of visnoh is: *of He who simultaneously entered the 
hearts of Devaki and Ya$oda." This is proven by the fact that she 
is anujá (the younger sister), which further indicates the oneness 
of the two wives Devaki and Yasoda. Atmajam (10.4.7) should be 
inferred in the same way. 


24 Symphony of Commentaries 


Anvitartha-prakasika—“Her eight big arms had weapons 
(sayudhasta-maha-bhuja =  áayudhaih sahitah  astau mahāntah 
bhujah yasyah), and she was adorned with divine garlands, clothes, 
ointments such as sandalwood paste (alepa = candandadi), and jewel- 
studded ornaments (ratnabharana = ratna-yuktabharana).” 


10.4.11 


siddha-carana-gandharvair apsarah-kinnaroragaih | 
upahrtoru-balibhih stàyamanedam abravit || 


siddha-carana-gandharvaih—by Siddhas, Caranas (celestial 
singers), and Gandharvas; apsarah-kinnara-uragaih—by Apsaras, 
Kinnaras (who are said to have a human body and the head of a 
horse, or vice versa (kim-nara means “a bad man” or “is it a man 
(kim narah)?”)), and Uragas (who are said to have a body of a snake 
and a human head); upahrta-uru-balibhih—by they by whom great 
offerings [pertaining to formal worship] were offered; stiyamana— 
being praised; idam—this; abravit—she said. 


(sa) siddha-carana-gandharvaih apsarah-kinnaroragaih upahrtoru- 
balibhih stiiyamana (kamsam prati) idam abravit. 


While she was eulogized by Siddhas, Caranas, Gandharvas, Apsaras, 
Kinnaras and Uragas, all of whom were worshiping her with various 
articles, she spoke as follows. 


Sanatana Gosvami—She was praised by those by whom great 
offerings such as honey and milk were brought and presented to 
her. (upahrtoru-balibhih = upahrtah tasyai àniya samarpitah uravah 
mahantah balayah madhu-dugdhdady-upaharah yaih taih) 


Jiva Gosvami—She was eulogized by many, not only by those 
mentioned here. 


Anvitartha-prakasika—The word bali denotes a thing offered in a 
formal worship. 
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10.4.12 
kim maya hatayà manda jatah khalu tavanta-krt | 
yatra kva và pürva-satrur mà himsih krpanan vrthd || 


kim maya hataya—what is the use of dead me?; manda—O dullard; 
jatah—has taken birth; khalu—(ornamentation of the sentence) (or 
indeed); tava anta-krt—your killer (“he who will effect your end"); 
yatra—in which place (i.e. somewhere); Ava va—or somewhere else; 
pürva-satruh—enemy of the past; mà himsih—don’t kill; krpanan— 
miserable [children]; vrtha—in vain. 


manda! maya hatayà kim (sadhyam? tava kim api sadhyam na asti). 
khalu tava anta-krt pürva-satruh yatra kva và jatah. (tvam) krpanan 
(sistin) vrthà mā himsih. 


Bhaktisiddhanta Sarasvati— 

manda! maya hatayà (tava) kim (phalam bhavati? kim api na). tava 
pürva-satruh anta-krt yatra kva vā jatah. vrtha krpanan (balakan) 
ma himsih. 


Ganga Sahaya (Anvitartha-prakasika)— 

manda! hatayà maya kim (prayojanam siddhyati? na kim api) khalu 
(khalu = yatah) tava anta-krt pürva-satruh yatra kva và jatah (eva. 
atah) krpanan (anyan) vrtha mà himsih. 


“Hey dullard, what is the use of slaying me? In truth, your killer, 
your foe in a previous life, has already taken birth somewhere or 
other, so don’t uselessly murder helpless children.” 


Sridhara Svami—Knowing that Karhsa will kill many infants, she 
says the infants are krpanan (miserable, helpless), and so she forbids 
him. In the other reading (krpanam), the gist is: “You were about 
to uselessly kill helpless me.” (mà himsih = máhimsih = mà ahimsih) 
(mā = mam) (ahimsih = himsitavan asi). 


Visvanatha Cakravarti—The sense of maya hataya kim (what would 
you gain by killing me?) is: “Even if I were killed, I would take 
another birth.” 


26 Symphony of Commentaries 


“He has already taken birth somewhere or other (yatra kva 
và = yatra kvacit)," that is, in a place that should not be divulged. 
Krpanam connotes krpanam devakim (wretched Devaki). In the 
other reading, Arpanan, the sense is anyàn sisün (other infants). 


Sanatana Gosvami—She calls him a dolt (manda = alpa-buddhe). 
The sense of anta-krt is: “He who will kill you has taken birth in 
some place (yatra kva va = yatra kvacid dese), therefore I won’t kill 
you right now.” Who is He? pürva-satruh (the enemy of the past), in 
other words, *the one who killed you in a previous life." 

“Do not hurt (mà himsih = himsám mà kuru) woeful Devaki 
(krpanam = krpanam devakim): Release her from bondage and 
return what you took from her." Vasudeva is not mentioned because 
he will automatically be released when Devaki will be released. 

In the reading krpanàn, the sense is “Devaki, Vasudeva, and 
those related to them." Vrtha (in vain) is said because there is no 
purpose in killing Devaki. 


Jiva Gosvami—She calls him a dolt (manda = alpa-buddhe). The 
sense of maya hataya kim is: “Even if I were killed, I would take 
another birth.” “He who will put your life to an end (anta-krt = antam 
karisyati) has already taken birth in a place that, upon consideration, 
should not be divulged (yatra kva và = yatra kvacit = niscitya vaktum 
anarhe dese). Therefore today I won't kill you." Who is He? pürva- 
satruh. The drift is “He who killed you in a previous life.” 

“Do not hurt (ma himsih) woeful Devaki (krpanam = krpanam 
devakim) by keeping her in prison. Release her, and her husband, 
from bondage and return their wealth.” 

In the reading krpanàn (wretched), the sense is: “Do not hurt 
other infants, by mistaking any one of them for him, and do not hurt 
Devaki, Vasudeva and those related to them. 


Baladeva Vidyabhüsana— "What is the use of slaying me? Even if I 
were killed, your death cannot be prevented.” 


10.4.13 
iti prabhasya tam devi maya bhagavati bhuvi | 
bahu-nama-niketesu bahu-nama babhüva ha || 
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itithus; prabhasya—having addressed; tam—him (Kamsa); devi— 
goddess; maya—Maya; bhagavati—powerful; bhuvi—on Earth; 
bahu-nama-niketesu—in places that have various names; bahu- 
nama—who has many names; babhiva—became; ha—(verse filler). 


Bhaktisiddhanta Sarasvati— 
bhagavati maya devi tam (kamsam) iti prabhasya bhuvi bahu-nama- 
niketesu bahu-nàmà (khyata) babhüva. 


Ganga Sahaya (Anvitartha-prakasika)— 
iti tam (kamsam) prabhasya maya bhagavati bhuvi bahu-nama- 
niketesu bahu-nàmà devi (stutya) babhüva. 


After addressing Kamsa in this way, mighty Maya became revered 
in many places on Earth as a goddess with many names. 


Sridhara Svàmi—"in Benares and in other places" (bahu-nama- 
niketesu = varanasy-adi-sthanesu). 


Sanatana Gosvami—She addressed him, that is, she ordered 
him (prabhasya = àdisya). She is bhagavati, meaning she has all 
capabilities (aisvarya) by the grace of the Lord, who had ordered 
her previously (10.2.7-12). 

As regards bahu-nàma-niketesu bahu-nama, the idea is she 
has some particular name in a particular place. Thus, she became 
revered with many names. Ha has the sense of harsa (joy). 


Jiva Gosvami—(The commentary is the same as the above.) 


Anvitartha-prakasika—Ha has sense of sphuta (evidently). 


10.4.14 
tayübhihitam akarnya kamsah parama-vismitah | 
devakim vasudevam ca vimucya prasrito 'bravit || 


taya—by her; abhihitam—what was said; akarnya—after hearing; 
kamsah—Kamsa; parama-vismitah—completely amazed; devakim— 
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Devaki; vasudevam— V asudeva; ca—and; vimucya—after releasing; 
prasritah—[being] humble; abravit—spoke. 


kamsah tayà (yoga-mayaya) abhihitam (vakyam) akarnya parama- 
vismitah (bhütva) devakim vasudevam ca vimucya (ca) prasritah 
(san tau) abravit. 


Kamsa, thoroughly astounded by Yogamaya’s assertion, released 
Devaki and Vasudeva. Becoming humble, he spoke as follows: 


Sridhara Svami—He was completely astounded: “How could the 
celestial voice be wrong?” 


Visvanatha Cakravarti—He was completely astounded: “How is 
it possible that Durga Devi took birth in the womb of Devaki, a 
woman? And how could the celestial voice be wrong?” 


Sanatana Gosvami—‘“He released them from confinement (vimucya 
= karagaran nihsarya).” Not only that, owing to the prefix vi (vi = 
visesatah, in a special way), he told the guards to leave them alone. 
Ahead, Sukadeva will mention the release from the chains (10.4.24). 
Devaki’s release occurred first either because she is Kamsa's sister 
or because of her distinct grief. Or the purpose was to please 
Vasudeva. 


Jiva Gosvami—(The commentary is the same.) 


10.4.15 
aho bhaginy aho bhama maya vam bata papmana | 
purusdda ivapatyam bahavo himsitah sutah || 


aho—alas; bhagini—O sister; aho—alas; bhama—O husband of the 
sister; maya—by me; vam—of both of you; bata—alas; papmana— 
because of sin (or who am sinful); purusa-adah—a cannibal; iva— 
like; apatyam—offspring; bahavah—many; himsitah—were killed; 
sutah—sons. 
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aho bhagini! aho bhama! bata, purusadah iva (svam) apatyam 
(hinasti), maya papmanà vam sutah bahavah himsitah. 


* Alas dear sister, alas dear brother-in-law! I, a sinner, killed many 
sons of yours like a cannibal eats his children. What a shame. 


Sridhara Svami—The sense of bhama is: he bhagini-bhartah (O 
husband of my sister). Purusddah means raksasah (demon) (purusáada 
ivapatyam = ràksasah yathà svapatyam eva hinasti tadvat). 


Visvanatha Cakravarti—(The commentary is the same.) 


Sanatana Gosvami— The pair of words aho is used in the sense of 
arti-sambodhana (a vocative expressive of pain). Bata (alas) has the 
sense of kheda .(anguish). In accordance with the maxim: papam 
papanubandhi syat, “One sin leads to another," papmana signifies 
either “due to a previous sin” or “by me (maya), the personification 
of sin.” 


Jiva Gosvami—The pair of words aho is used in the sense of arti- 
sambodhana. Bata has the sense of kheda. 

In days of yore, purusádas were people who devoured their 
own children. One day, upon seeing a Raksasi eat her own child, 
out of mercy Devi said: “From now on, Raksasa children should be 
allowed to become fully grown-up.” 


10.4.16 
sa tv aham tyakta-karunyas tyakta-jnati-suhrt khalah | 
kal lokan vai gamisyami brahma-heva mrtah svasan || 


sah—he (or the well-known); tu—that very (or indeed); aham—I, 
tyakta-karunyah—by whom compassion was relinquished; tyakta- 


6 According to Ashutosh Sharma Bishvas, however, purusdda iva should 
read purusddeneva, because the subject of comparison (upameya), maya, is 
in the instrumental case: The object of comparison (upamana) should be in 
the same case ending (Bhdgavata Purana, a linguistic study, Assam, 1968, 
p. 218). 
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jfiati-suhrd—by whom relatives and friends have been relinquished; 
khalah—wicked; kan lokan—to which planets; vai—indeed; 
gamisyami—I will go; brahma-hà iva—like a killer of a Brahmana; 
mrtah—dead; $vasan—[although] breathing. 


Bhaktisiddhanta Sarasvati— 
tyakta-karunyah | tyakta-jiati-suhrt khalah sah aham tu mrtah 
brahma-hà iva $vasan kan lokàn vai gamisyami? 


Ganga Sahaya (Anvitartha-prakasika)— 
tyakta-karunyah tyakta-jnati-suhrt $vasan (api) mrtah sah tu aham 
khalah brahma-hà iva kan lokan gamisyami (iti na vedmi). 


“I, a wicked man, forwent compassion and relinquished my relatives 
and my friends. Although breathing, I am dead: I resemble a killer 
of a Brahmana. Which planet will I go to? 


Jiva Gosvami—(Additions are underlined.) He is tyakta-karunya 
(he by whom compassion was given up) insofar as he uselessly killed 
many of his sister's newborns, who were faultless. Thus, dharma 
was neglected. Next, with tyakta-jnati-suhrt he says people too were 
disregarded: “I by whom relatives (jfiati), such as Devaka, and 
friends (suhrd = bandhu), such as you two and others like you, were 
relinquished." Therefore he is khalah, that is, dustah (wicked). 

“Once dead (mrtah = mrtah san), which planets will I go to?” 
The word vai has the sense of niscaya (indeed). In the reading kal 
lokan nu, nu has the sense of vitarka (conjecture; ‘at all’). 

Brahma-hà iva (like a killer of a Brahmana) is a contrasted 
example: “As a killer of a Brahmana does not go to any particular 
planet, so which planets will I go to? Rather I won't be going 
anywhere: A killer of a Brahmana atones for his sin by staying in 
hells like Mahà-Raurava, which are well-known, whereas I cannot 
atone for my sins." The gist is: “But in my case the destinations are 
even worse than those." 

The vocative svasar (O sister) is said out of humility. In the 
reading svasan (breathing), the drift is: “Even while breathing here 
in this world, I am dead." 
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10.4.17 


daivam apy anrtam vakti na martyà eva kevalam | 
yad-visrambhad aham papah svasur nihatavaii chisün || 


daivam—the gods as a group; api—even; anrtam—falsely; vakti— 
speak; na—not; martyah—humans; eva—only (or certainly); 
kevalam—only (or all); yat-visrambhat—because of believing which 
[gods]; aham—I; paépah—a sinner; svasuh—of a sister; nihatavan— 
killed; sisin—infants. 


Vallabhacarya— 

na kevalam martyah eva (anrta-vadinah, kintu) daivam api anrtam 
vakti, (atah) yad-visrambhad papah aham svasuh sistin (vrthà eva) 
nihatavan. 


Ganga Sahaya (Anvitartha-prakasika)— 

kevalam martyah eva anrtam na (vadanti, kintu) daivam api (anrtam) 
vakti; (ata eva akasa-vak mithya bhiita); yad-visrambhad pàpah 
aham svasuh sisün nihatavan. 


“Not only humans, the gods too speak lies. Because I, a sinner, 
trusted them, I killed my sister’s babies. 
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Sanatana Gosvami—“It’s not only my fault, it’s also the gods’. 
He speaks with that in mind. Daivam means devatà (the gods as a 
category). The syntactical connection is: na kevalam martyah eva 
anrtam vadanti, “It’s not just that only humans speak lies." Papah 
means either pàpa-krt (sinner) or krurah (cruel). 


Jiva Gosvami—“It’s not only my fault. Rather, fundamentally, only 
the gods are to blame." He speaks with this in mind. Daivam means 
devata. The sense is this scriptural statement has been disproven: 
satyam eva devà anrtam manusyah, “The gods are honest. Humans 
are liars." The word eva (only) in the verse is common parlance and 
does not add anything (kevalam too means ‘only’). 

"I'm a sinner (papah). Why else did I believe them (the celestial 
voice)?" 
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Bhaktisiddhanta Sarasvati—Yad-visrambhat signifies: yad-daiva- 
visrambhat (because of trusting which gods). 


Vallabhacarya—Yad-visrambhat | means: — yad-vakya-visvasdt, 
“because of trusting the declaration of whom (of the gods). ” 


Anvitartha-prakasika—“The gods (daivam = deva-samühah) 
speak lies. That explains why the celestial voice was a lie. Because 
of believing (visrambhat = visvasat) the statement (yad = yasya 
vacanasya): “The eighth child will kill you (10.1.34),” I, a sinner, 
killed my sister’s babies.” 


10.4.18 
ma $ocatam maha-bhagav atmajan sva-krtam bhujah | 
jantavo na sadaikatra daivadhinah sahasate || 7 


ma socatam—neither one of you two should lament; maha- 
bhagau—O both of you who are very fortunate; atmajan—l[your] 
sons; sva-krtam—what was done by them; bhujah—who experience; 
jantavah—iiving beings; na—not; sada—always; ekatra—in one 
place; daiva-adhinah—who are subservient to destiny; saha— 
together; asate—exist. 


maha-bhagau! (yuvam) sva-krtam bhujah (svan) àtmajan mā 
socatam. (kim ca) jantavah sada na àsate (tatrapi te) ekatra (na àsate, 
tatrapi te) saha (sambhüya na asate), yatah (te) daivadhinah (santi). 


* Both of you are greatly fortunate. Do not mourn your sons: They 
underwent their karma. Given that living entities are subject to 
destiny, they do not live permanently, nor do they remain in one 
place, nor do they stay together after taking birth. 


Sridhara Svami—“You should not mourn (md socatam) your sons 
(atmajan = svatmajan), who have experienced their own karma 


7 daivadhinas tad asate (Sridhara Svami’s edition); daivadhinah sadasate 
(Krsna-Sankara Sastri’s edition). 
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that had begun to manifest (sva-krtam bhujah = svarabdha-karma- 
bhoktrn). 

Moreover, living entities (jantavah = praninah) do not always 
exist (sada na àsate): They exist only for a short time. Nonetheless 
(tat = tad api), they don't exist in one place (ekatra na asate).” Rather 
they become separated, because: daivadhinah (they are subject to 
destiny). 


Visvanatha Cakravarti—The word bhujah is made with the suffix 
kvip (in the active voice). The absence of the genitive case in sva- 
krtam is poetic license. 

In point of maha-bhagau (O both of you who are very fortunate): 
“Durga Devi became your daughter, so what's the use of other sons, 
who reaped the results of their deeds? With such an outlook, both 
of you should not lament (mà s$ocatam)." Moreover, with jantavah 
(living entities) and the rest, he provides another perspective. 


Jiva Gosvami—(Additions are underlined.) The vocative maha- 
bhagau means parama-vivekinau (O both of you who are most 
sagacious). The sense of jantavah is “all the jivas,” not just some of 
them. “All living entities do not exist (na dsate) in one place (ekatra 
= ekasmin sthane). And moreover (tatrapi is added) they don't exist 
(na Gsate) after taking birth together (saha = saha sambhüya)," 
because of animosity and so on. Rather, they abide on planets 
earned through their respective karma. 


10.4.19 
bhuvi bhaumani bhütàni yathayanty apayanti ca | 
nayam ātmā tathaitesu viparyeti yathaiva bhüh || 


bhuvi—on Earth (or taking shelter of the Earth); bhaumani—made 
of earth; bhütani—things (bodies); yatha—just as; ayanti—come; 
apayanti ca—and go; na—not; ayam—this (or this well-known); 
atma—soul; tatha—similarly; etesu—among these; viparyeti— 
changes; yatha eva—exactly as; bhüh—the Earth. 


Sridhara Svāmī / Ganga Sahaya (Anvitartha-prakasika)— 
yathà bhuvi (adhara-bhütayam) bhaumani yanti apayanti ca, (tatha 
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atmani àdhara-bhüte) bhitani (yanti apayanti ca). yathà (ca) etesu 
(bhaumesu vikriyamanesu api) bhüh (na vikriyate), tathà eva (dehesu 
janma-maranadibhih vikriyamanesu api) ayam atmá na viparyeti. 


Visvanatha Cakravarti— 

yatha bhuvi (asritani) bhaumani yanti apayanti ca, (tathà eva) bhitani 
(jayante nasyanti ca), tathà etesu (bhütesu dehesu vipariyatsu api) 
ayam (aparoksataya jfíiayamanah) ātmā na viparyeti, yathà eva bhüh 
(na viparyeti bhaumesu ghatadisu aneka-viparyayam prapnuvatsu 
api). 


*Similarly, things on Earth which are made of the earth element 
come and go. The Earth is not affected by such changes, and neither 
is the soul altered when there is a change of body. 


Sridhara Svami—Birth, death, and everything in between were 
stated with the words sada na asate in the previous verse. In this one 
he says they only relate to the body, not to the soul. *Only bodies 
(bhütàni = dehah eva) come and go, meaning they come into being 
(yanti = bhavanti) and cease to exist, like solid objects, as a clay pot 
(bhaumani = ghatadini), on Earth come and go." 

“The soul, which is being recognized directly (ayam = 
aparoksataya pratyabhijfiayamánah), does not undergo change, 
meaning it remains the same (na viparyeti — viparyayam na 
prapnoti = eka-rüpa eva vartate), like the Earth (bhüh) does not 
undergo any change when objects undergo transformations (etesu 
= etesu bhaumesu vikriyamanesu).” All in all, there is no room for 
lamentation when things are considered this way. 


Visvanatha Cakravarti—Here he means to say: “Understanding the 
differences between spirit and matter is yet another reason to not 
grieve." 

“Just as solid things (bhaumani = ghatàdini), which are located 
on Earth (bhuvi = bhümau = bhümau àsritàni)? come and go, 


8 By the word asritani, Visvanatha Cakravarti indicates that the locative 
case in bhuvi is an ásraya-saptami (the shelter). For an explanation, consult 
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meaning they come into existence and perish (ayanti = jayante) 
(apayanti = nasyanti), so only bodies (bhütàni = dehah eva) come 
into existence and perish. In the same way (tatha), the soul, which is 
being cognized directly (ayam = aparoksataya jfiayamanah) in these 
bodies (etesu = bhütesu = dehesu), does not change, meaning it does 
not get altered, that is, it remains in the same form (na viparyeti 
= janmadi-vikara-rüpam viparyayam na àpnoti = eka-rüpah eva 
vartate), even though the bodies are undergoing transformations 
beginning from birth, just like (yathà eva) the Earth (bhüh) does not 
undergo any change when objects undergo transformations." 


Baladeva Vidyabhiisana—In this way, destruction only applies to 
the sons' bodies, not to their souls, hence there is no reason to feel 
bad for the babies. 


Sanatana Gosvami— The verse illustrates the statement in the 
previous one. “... like solid objects, such as dust and vegetation, 
come and go by the force of the wind and so on." That is, things 
don't always stay together in the same place. 

Only bodies, not the soul, come and go. The soul is eternal, 
due to being a particle of Brahman. Thus, “The soul, even though 
located in bodies (etesu = dehesu = dehesu sthito "pi), does not 
change like bodies do (tatha = deha-vat).” The soul does not deviate 
from its own nature. Therefore stop lamenting, for crying out loud. 
Perishable objects are bound to disintegrate, and the imperishable 
thing always remains in existence. 

“Solid objects existing on Earth (bhütani = bhütàni vartamanani) 
come and go (apayànti = nasyanti)." What is pointed out is that 
the origination and the destruction of things on Earth are directly 
perceptible. This also applies to the thing of which the above is an 
example: The soul does not change. That is, it neither originates nor 
perishes. 


Jiva Gosvami—(The commentary begins with the last paragraph 


above. In addition:) In this regard, in the opinion of Vaisnavas the 
example relates to being a substratum, not to being a cause. Or, by 


the footnote in Sarartha-darsini 10.2.39. 
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considering that Kamsa and others are referring to Advaita-vada 
due to their envy of I$vara (the form of Bhagavan in the material 
world), the example also relates to being a cause. If so, by this 
example they might even insinuate that jivatma is all-pervasive. 

And then, in reference to the verbs ayanti and apayanti, it might 
even be said that the soul does not change and bodies change like a 
verbal root takes various verbal forms. 


10.4.20 
yathanevam-vido bhedo yata atma-viparyayah | 
deha-yoga-viyogau ca samsrtir na nivartate || 


yatha—suitably; an-evam-vidah—for one who does not know 
thus; bhedah—there is difference (with regard to true knowledge); 
yatah—because of which; atma-viparyayah—there is contrariety 
regarding the soul; deha-yoga-viyogau ca—there is a connection and 
a separation from bodies; samsrtih—the continuation of material 
life; na nivartate—does not cease. 


Sridhara Svami— 

yathà anevam-vidah atma-viparyayah (bhavati) yatah (viparyayad) 
bhedah (bhavati, yatah bhedàt) deha-yoga-viyogau ca (bhavati, 
tatah) samsrtir na nivartate. 


Visvanatha Cakravarti— 

anevam-vidah yatha bhedah (bhavati) yatah (bhedad) atma- 
viparyayah (bhavati. tatah ca) deha-yoga-viyogau ca (eva) samsrtih 
na nivartate. 


Sanatana Gosvami— 

yatha anevam-vidam bhedah (bhavati) yatah (bhedad) àatma- 
viparyayah (bhavati. tatah ca) deha-yoga-viyogau ca (bhavati. tatah 
ca soka-duhkha-laksana) samsrtih na (eva) nivartate. 


*Fittingly, the whole process happens differently in the case of 
someone who does nof understand this. Because he does not 
understand, the person keeps thinking that he is distinct from the 
soul, and so his material existence, which involves obtaining a body 
and giving it up, continues. 
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Sridhara Svami—Here he says the sequence of birth and death does 
not cease only because of ignorance. 

“Accordingly (yatha = yathavat), someone who doesn't know 
this (anevam-vidah = evam ajánatah) has the conception that the 
body is the self (atma-viparyayah = dehatma-buddhih bhavati). 
On account of such a reversal (yatah = yatah viparyaydat), there 
is a difference (bhedah = bhedah bhavati).” The concept of self- 
identification becomes different given that the soul is delimited by 
the body and ego. 

“Because of this difference (yatah bhedat is added), there is a 
connection with (yoga) and a separation from (viyoga) the bodies of 
sons and so on. Hence transmigration (samsrtih) does not cease (na 
nivartate),” so long as the ignorance in the form of material joys and 
sorrows remains. 


Visvanatha Cakravarti—“Fittingly (yathà = yathavad eva), someone 
who doesn’t know this, meaning someone who thinks of the body 
as the self, has the notion of difference (bhedah = bheda-jfianam)." 
That is, he thinks that each body itself is a separate self. 

“Because of that notion of difference (yatah = yatah bhedat), 
the opposite of the soul happens (atma-viparyayah = àtmanah 
viparyayah)," meaning the person thinks that the soul is born when 
the body originates and dies when the body perishes. 

Therefore: “Transmigration, which involves being in contact 
(yoga) with the bodies of sons and so on and being separated 
(viyoga) from such bodies, continues.” Being with friends and 
relatives is a source of joy, and being separated from them is a 
source of unhappiness. 


Baladeva Vidyabhusana— Bhedah stands for bheda-buddhih (the 
concept of difference). Yatah signifies yatah buddheh (because of 
which misconception). 


Sanatana Gosvami— Yathd signifies yathavat (suitably), in view of a 
complete fixity in ignorance. Atma-viparyayah means àtma-tattva- 
vaiparityam (the opposite of the truth about the soul): “I am an 
enjoyer, I am a doer, I am happy, I am unhappy, and so on." 

* And because of that there is a connection with and separation 
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from bodies of sons, etc." The sense is there is the conception: *My 
son has taken birth and has died." 


Jiva Gosvami—"Those who do not understand that the soul is 
distinct from the body remain in the cycle of obtaining a body and 
having to give it up." 

In many editions the reading is: deha-yoga-viyogo "pi. The 
singular is obtained by the rule: sarvo "pi dvandvo vibhàsayaika- 
vad bhavati, “Any dvandva compound can optionally be singular" 
(Kasika 1.2.63)? An example is: u-kalo ’j jhrasva-dirgha-plutah 
(Astadhyayi 1.2.27). 

In the opinion of Advaita-vadis, the knowledge of ātmā 
takes place in a different way, just as I related in my previous 
commentary. Thus, there is the imagination of difference (bhedah 
= bheda-kalpanam) [between jivatma and paramátma, in terms of 
nature]. Then one superimposes an upādhi on the soul, which has 
thus been marginalized (atma-viparyayah = bhinne ’dhyasah) (“The 
soul is an extrinsic characteristic of Brahman"). Thereafter there 
is the obtainment of a body and its relinquishment. It follows that 
transmigration does not cease." 


10.4.21 
tasmad bhadre sva-tanayàn maya vyapaditan api | 
manusoca yatah sarvah sva-krtam vindate "vasah || 


tasmát—because of that; bhadre—O graceful lady; sva-tanayan— 
your sons; mayd—by me; vyapaditan—killed; api—although; ma 
anusoca—don’t mourn; yatah—because; sarvah—everyone; sva- 
krtam—[the result of] what was done by oneself; vindate—attains 
(experiences); avasah—dependent (unwilling). 


bhadre! tasmat (tvam) sva-tanayan maya vyapaditan api mà anusoca, 
yatah sarvah avasah sva-krtam vindate. 


9  Jiva Gosvami formulated this rule as follows: sarve "pi rama-krsna 
vibhasayaika-vad bhavanti (Hari-nàmàmrta-vyákarana 976). 
10 In this paragraph Jiva Gosvami writes with tongue in cheek. 
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Bhaktisiddhanta Sarasvati / Ganga Sahaya (Anvitartha- 
prakasika)'\— 

bhadre! yatah sarvah (api jivah) avasah (san) sva-krtam vindate, 
tasmád maya vyàpaditan api sva-tanayan ma anusoca. 


“Therefore, graceful lady, do not mourn your sons although I killed 
them, because everyone helplessly undergoes their own karma. 


Sridhara Syami—In this verse he consoles her: “Thus, in accordance 
with the above, the babies were not your sons, and I am not the 
killer. Nonetheless, by seeing through ignorance, it appears that I 
killed them, but do not mourn them.” 

Then, with the words yatah sarvah sva-krtam vindate ’vasah, 
he talks about Karma-vada, which is based on ignorance (because 
it does not take into consideration the free will of the soul, which 
amounts to being responsible for one’s actions). 


Visvanatha Cakravarti— Because bodies are not the soul, do not 
mourn the sons, although I killed them according to the concept 
that they are sons because of an external outlook. Only their bodies, 
composed of the five elements, were slain, and so I am not at fault.” 
In case Devaki were to say: “I don’t have knowledge about the 
soul,” with the words beginning from yatah he says: “Still you should 
not lament.” The gist is: Even in the doctrine of karma (karma- 
vada), which is based on ignorance, there is no reason to lament. 


Baladeva Vidyabhisana—“They died because of their karma, so 
don’t find fault with me.” 


Jiva Gosvami—( Additions are underlined.) He addresses her, whose 
Sorrow is profuse, in a specific way: *O very intelligent lady (bhadre 
= su-buddhi-mati), do not lament, also because (yatah = yatah ca) 
everyone, though unwilling (avasah = anicchan api), experiences 
(vindate = bhunkte) the results of their deeds." 


11 In Ganga Sahaya’s syntactical connection, prani (living entity) is seen 
instead of jivah. Bhaktisiddhanta Sarasvati often followed Anvitartha- 
prakasika very closely. 
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Sanatana Gosvami—The future destiny is implied: “The result 
of this sin of killing, which I committed due to my previous sinful 
habits, will have to be experienced before long, so don’t worry.” 


Bhaktisiddhanta Sarasvati—Sva-krtam means sva-karma-janyam 
phalam (a result engendered by one’s karma). 


10.4.22 


yavad dhato ’smi hantasmity Gtmanam manyate ’sva-drk | 
tàvat tad-abhimany ajfio badhya-badhakatam iyat || 


yavat—as long as; hatah asmi—I am hurt; hantà asmi—I am a killer 
(or I will kill); itj—thus; atmànam-——himself; manyate—[a person] 
considers; asva-drk—one who does not perceive the self; tavat— 
for that long; tat-abhimani—who supposes that (I was hurt / I am 
a killer) (or one who has the conceit of not being his own self); 
ajnah—ignorant; badhya-badhakatam—being impeded and being 
one who impedes; iyat—attains. 


yavad (janah) hatah asmi (iti) hanta asmi iti (ca) Gtmanam manyate, 
tàvat (sah) ajfiah asva-drk tad-abhimani badhya-badhakatam iyat. 


Ganga Sahaya (Anvitartha-prakasika)— 
asva-drk (sah) tad-abhimani ajfiah yavad hatah asmi hantà asmi iti 
atmanam manyate, tavat badhya-badhakatam iyat. 


*So long as a person thinks of himself in terms of: “I am wounded” 
or “I am a killer,” he does not perceive his real self, and so he 
remains an egoistical dolt who assumes the role of either a victim 
or an aggressor. 


Sridhara Svāmī— [Someone might argue:] “Why is it heard that a 
killer of a Brahmana, or any murderer, undergoes atonement for 
his killing?” He responds to that here. The sense is: “because the 
atonement is based on ignorance.” 

Asva-drk means dehabhimani (he has the conceit of identifying 
with his body). Tad-abhimani means tasya dehasya hananam atmani 
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abhimanyamanah (he assumes that killing a body relates to the 
soul). 


Visvanatha Cakravarti—Here he says, “I am certainly not the killer 
of your sons, because I am a jfani.” 

Asva-drk means na svam atmànam pasyati, “He does not see 
himself, the soul,” rather he only sees the body, therefore he is 
ignorant (ajfiah). The drift is: “Consequently, since I do not have 
the conceit of being my body, I am not the killer of your sons nor 
do I have any bondage,” in light of the statement: hatvapi sa imal 
lokan na hanti na nibadhyate, “Although killing these people (on 
the Battlefield of Kuruksetra), he does not kill, in the sense that 
he is not bound by that action (if killing is a form of dharma)" 
(Bhagavad-gità 18.17). 


Jiva Gosvami—(The addition is underlined). Ajfiah means: tattva- 
jfiana-hinah, “one who lacks the knowledge of the truth." This is the 
cause in all cases. The rest was explained by Sridhara Svàmi. 

Alternatively, [Devaki might have replied:] “Although you 
know this, why do you fear your own death? Or else you killed 
them because you have no self-realization.” He responds to that 
here. “Although I am conversant in spiritual truths due to reading 
the scriptures (sva-drk = sastra-drstya adtma-tattva-jno "pi), I feel as 
though I am on the verge of being killed, and so I give myself the 
conceit (abhimani = abhimanam kurute): “I will kill the babies,” 
because: ajfiah, I have no self-realization." 


Baladeva Vidyabhüsana— In a genuine deliberation, however, the 
killer of your sons is not I." 

“As long as one views himself, who is eternal, with the concept 
of being non-different from the body, which is not eternal, as follows: 
“I have been wounded, that is, I am the object of a murder, and I, 
although I am subject to God in His form of Time, shall kill, meaning 
Iam independent in killing the bodies of enemies...”” Everything is 
subservient to Time. Bali said in the Moksa-dharma: 


kalah sarvam samadatte kalah sarvam prayacchati | 
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kàlena vihitam sarvam mà krthah satru-paurusam | ? 


“Time takes everything. Time bestows everything. Everything is 
ordained by Time. Don't make enemies."? 


*..., and as long as one does not understand the soul as it is (asva- 
drk = atma-yathatmyanabhijnah) and remains ignorant, that is, one 
does not understand Time's independence, for that long (tàvat) 
he most likely attains (iyat) material existence, characterized by 
being killed and being a killer (badhya-badhakatam = hata-hantrta- 
laksanam samsrtim).” The gist is: "Therefore, your sons’ bodies 
were destroyed only by Time, not by me.” 


Anvitartha-prakasika—Tad-abhimani means dehatmabhimani, 
“one who considers that the body is the self." (The word tat in tad- 
abhimani refers to asva (what is not the self).) 


10.4.23 


ksamadhvam mama dauradtmyam sadhavo dina-vatsalah | 
ity uktvasru-mukhah pàdau $yàlah svasror athagrahit || 


ksamadhvam—all of you should forgive; mama—my; daurátmyam— 
bad nature; sadhavah—saintly persons; dina-vatsalah—are 
affectionate to the wretched; iti uktva—after saying this; asru- 
mukhah—in whose face there are tears; padau—both feet; syalah— 
Kamsa (“brother-in-law”); svasroh—of the two sisters (of the sister 
and of the sister’s husband); atha—afterward; agrahit—grasped. 


(yüyam) mama daurütmyam ksamadhvam, (yatah) sadhavah 
(bhavadrsah) dina-vatsalah (bhavanti) iti uktva atha (sah) syalah 
asru-mukhah (san) svasroh padau agrahit. 


“Forgive my wickedness. Saintly persons are affectionate to the 


12  kalah sarvam samadatte kalah sarvam prayacchati | kalena vidhrtam 
sarvam ma krthah sakra paurusam || (Mahabharata, santi-parva 218.25). 
13 Similarly, Krsna said to Nanda: sarvam karmanurodhena kala eva 
karoti ca sarvam kala-krtam, “Time does everything in accordance with 
karma. Everything is done by Time" (Brahma-vaivarta Purana 4.90.73). 
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wretched." So saying, Kamsa, Devaki's cousin, shed a tear, and 
clasped the feet of his cousin and those of her husband. 


Sridhara Svami—Sydlah (the wife's brother) denotes Kamsa. 
Moreover, the dual case in svasroh (of the two sisters) cannot 
logically make sense, hence the meaning is that the word denotes 
his sister and her husband, according to the logic of liriga-samavaya 
(concomitant inclusion of something related), as in: prana-bhrta 
upadadhati (Satapatha Bráhmana).'* 

“Karsa clasped each foot (padau = pratyekam padam) of Devaki 
and Vasudeva (svasroh = devaki-vasudevayoh).” Or, somehow or 
other, Vasudeva is denoted by the word śyāla. (The words syalah 
svasroh are a typographical mistake in place of syala-svasroh.) 


Visvanatha Cakravarti—Here he means to say, "Still, if you cry even 
more because of attributing the killing of your babies to me, then I 
agree. I am a rascal, and knowingly perpetrated evil. My atonement 
lies only in your mercy." 

Syalah denotes Kamsa. Since the dual case of svasroh (of the 
two sisters) does not logically make sense, the explanation is that 
it is an eka-sesa compound’ where one word svasr denotes the 
sister and the other word svasr is figurative insofar as it indicates 
the sister’s husband. Thus, svasroh means vasudeva-devakyoh (of 
Vasudeva and of Devaki). 


Jiva Gosvami—(Additions are underlined.) In case she were to 
respond, “We are not conversant with spiritual knowledge,” he says: 
“Still, forgive my offense.” The plural in yuyam refers to Devaka 
and others too. The purport of this section is this: The spiritual 


14 A clearer example is artha-kaman (Bhàgavatam 10.80.11), where the 
plural is justified by the inclusion of moksa, according to Jiva Gosvami: 
artha-kaman iti bahu-vacanam moksam apy antarbhavayati linga-samavaya- 
nyayena (Bhakti-sandarbha 277). 

15 For an explanation, consult the sūtra: ekasya Seso ramakrsne (Hari- 
namamrta-vydkarana 996). A famous example is pitarau (the parents), that 
is, the father and the mother. The compound is analyzed as pità ca pita ca 
(the father and the father): The first word is literal, the second figurative. 
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knowledge of those who are averse to Bhagavan has the adverse 
effect of only serving to increase their animosity. 


10.4.24 
mocayamasa nigadad visrabdhah kanyaka-gira | 
devakim vasudevam ca darsayann atma-sauhrdam || 


mocayamasa—he released; nigadat—from the shackles; 
visrabdhah—trustful; kanyaka-gira—because of the words of the 
little girl (or of Durga); devakim—Devaki; vasudevam—V asudeva; 
ca—and; darsayan—in order to show; atma-sauhrdam—his own 
affection (or friendship). 


(sah) kanyaka-gira visrabdhah àtma-sauhrdam darsayan devakim 
vasudevam ca nigadad mocayamasa. 


Kamsa believed that Durga was telling the truth. He released Devaki 
and Vasudeva from their shackles to show his affection. 


Sridhara Svami—He showed his affection by speaking plesantly, etc. 


Sanatana Gosvami—He released them from the iron fetters (nigadat 
= loha-srnkhalat). 


10.4.25 


bhratuh samanutaptasya ksantva rosam ca devaki | 
vyasrjad vasudevas ca prahasya tam uvaca ha |l 


bhratuh—of the brother; samanutaptasya—who was fully repentant; 
ksantva—having forgiven; ca—and; devaki—Devaki; vyasrjat— 
relinquished; vasudevah—Vasudeva; ca—and; prahasya—after 
smiling (or while smiling); tam—to him (Kamsa); uvaca—said; ha— 
(used to fill the meter). 


devaki samanutaptasya bhratuh (kamsasya aparadham) ksantva 
rosam (Sokam) ca vyasrjat. vasudevah ca (kamsasya aparadham 
ksantva rosam sokam ca vyasrjat. sah) prahasya tam (kamsam) 
uvaca ha. 
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Devaki forgave her remorseful cousin and gave up her anger and 
sorrow. Vasudeva did so too, and smilingly talked to him as follows. 


Sanatana Gosvami—Kamsa was her brother (bhratuh), and 
moreover he was completely repentant (samanutaptasya = 
samyag anutaptasya), therefore she forgave the offense (ksantva = 
aparadham ksantva). By doing so, she gave up anger and sorrow (ca 
= $okam). 

“Vasudeva, however (vasudevah ca = vasudevah tu), spoke 
(uvaca) clearly (ha = sphutam).” The word prahasya (after smiling) 
is used because of the nature of his speech. 


Jiva Gosvami—“ After enduring the bad nature (ksantva = sodhva = 
dauratmyam sodhva) of her brother, who was completely repentant 
(samanutaptasya = samyag anutaptasya), she relinquished (vyasrjat 
= tatyája) anger and sorrow (ca = sokam). (The rest is the same.) 


Vallabhacarya—Kamsa was subsequently completely afflicted 
(samanutaptasya = samyag pascát taptasya) by distress, and in 
addition he was a brother. She forgave (ksdntva = ksamitva) her 
brother’s anger (bhratuh rosam = bhratuh sambandhi-rosam). The 
other reading is ksanta-rosa (she by whom anger was tolerated). 
“She wiped away (vyasrjat) the previous offense that he did." Or 
she relinquished anger. 


Anvitartha-prakasika—" After forgiving the bad nature of her 
brother, who was fully repentant, she too (ca) relinquished (vyasrjat 
= tatydja) anger (rosam). Vasudeva too forgave him (ca = ksamam 
krtva), smiled (prahasya)—by remembering the glories of the Lord’s 
Maya—and clearly (ha = sphutam) spoke (uvdca) to Kamsa (tam 
= kamsam).” In the reading ksanta-rosa, the word sokam (sorrow) 
needs to be added to the verb vyasrjat (she gave up). 


10.4.26 


evam etan maha-bhaga yathà vadasi dehinam | 
ajnana-prabhavaham-dhih sva-pareti bhida yatah || 
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evam—in the same way; etat—this; maha-bhaga—O sir (“greatly 
fortunate one"); yatha—just as; vadasi—you speak; dehinam—of 
embodied beings; ajfiana-prabhava—whose origin is ignorance; 
aham-dhih—the notion of ‘I’; sva-para—in regard to which there 
is oneself and another; iti—thus; bhida—differentiation; yatah— 
because of which [notion of T]. 


Bhaktisiddhanta Sarasvati— 
mahà-bhága! dehinam aham-dhih ajnana-prabhava (iti) yatha 
(tvam) vadasi, etat evam, yatah sva-para iti bhida (vartate). 


Ganga Sahaya— 

maha-bhaga! yatha (tvam) vadasi, (tad) etad evam (eva) dehinam 
aham-dhih ajfiana-prabhava (eva), yatah (aham-dhiyah) sva-parah 
iti bhida (bhavati). 


“It is precisely as you say, sir! The notion that “I am my body,” from 
which proceeds the concepts of “This is mine" and “This is someone 
else's," originates from ignorance. 


Visvanatha Cakravarti— Yatah means “because of which conception 
of T” (yatah = yatah aham-dhiyah eva hetoh). Sva-pareti bhida 
means: ayam svah ayam parah iti bhida, “The difference: ‘This is 
mine, this is another’s.’” The compound is formed by the rule: saha 
supa (Astadhyayi 2.1.4).'° 


Sanatana Gosvami—“O great king (mahd-raja)!” The gist is: 
“Knowledge of scriptures will certainly take place in you.” In the 
reading mahd-bhaga, the sense is similar. 

The meaning here is as before: “The notions of embodied 
beings such as “I am an enjoyer” and “I am a doer” (aham-dhih = 
aham bhokta kartā ity-ddi-matih) originates from ignorance.” The 
words sva-pareti are poetic license and should have read: svah para 
iti. Yatah means “because of which conception of ‘I’” (yatah = yatah 
aham-dhiyah). 


16 For more information, consult Annotation 10.2.13. 
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Jiva Gosvami—(The commentary includes the above two 
paragraphs. In addition:) The words evam etat imply: “I said this 
before” (10.1.41-43). The drift is: “But you weren’t paying attention.” 

As a pun, mahārāja stands for maha-araja, “Hey you who 
have no sparkle at all” (araja = na rdajate iti arajah) (maharaja = 
atyantasobhamana). The sense is Kamsa is utterly inauspicious. 

Similarly, mahabhaga means “Hey you who are totally unlucky” 
(mahan abhagah abhagyam yasya = parama-durbhaga). 


Baladeva Vidyabhüsana— he words ajfiana-prabhavaham-dhih 
form one compound. “The notion of ‘T’ (aham-dhih) occurs because 
of the body, which is the origin of ignorance" (ajfiana-prabhava = yad 
ajrianam tat-prabhavat dehat). There is ignorance of the difference 
between the body and the soul. The perception of independence 
from the supreme Lord is a form of ignorance too. 

“Because of that notion (yatah = yatah dhiyah hetoh) the 
differentiation (bhida): "This is mine and this belongs to another’ 
(sva-pareti = grha-dhanádau svasya idam parasya ca idam iti) 
occurs.” 

The purport is: Then there truly is conditioned life (samsrtih), 
since a house and other things are actually under the control of the 
supreme Lord. Nothing is independent of Him. 


Bhaktisiddhanta Sarasvati—Sva-pareti bhidaà means sva-para 
iti bhidà, in other words: atma-para-visaya bhidà vartate, “A 
differentiation, which relates to oneself and another, remains.”!” 


Vira-Raghava—Sva-pareti bhedā signifies: — Satru-mitra-bhidà 
bhavati, “The differentiation between ‘enemy’ and ‘friend’ occurs.” 


Siddhanta-pradipa—Aham-dhih signifies: dehe aham-buddhih (the 
notion of ‘I’ as regards the body, i.e. “I am my body”). “There is a 
difference of perception: ‘This is mine and this is another’s’ (sva- 
pareti bhida = idam mama idam anyasyeti prthag-drstih bhavati).” 


17 By taking sva-para as a bahuvrihi compound, the word iti is superfluous, 
as indicated in the gloss. 
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Anvitartha-prakasika—" Because of the notion of ‘I’, there is the 
perception of difference (bhida = bheda-drstih bhavati): “mine and 
another’s (sva-pareti = svah parah iti).” 


ANNOTATION 
Above, pandit Ganga Sahaya sheds light on Visvanatha Cakravarti’s 
commentary. The explanation of sva-pareti as svah parah iti is 
substantiated in this text: svah para iti vittesv atmani va bhida 
(11.2.52) and is justified by the sūtra: supam suluk, “[In the Vedas,] 
there are deletions of case endings” (Astadhydayi 7.1.39). The elision 
takes place in consideration of the meter. 


10.4.27 
soka-harsa-bhaya-dvesa-lobha-moha-madanvitah | 
mitho ghnantam na pasyanti bhavair bhavam prthag-drsah || 


soka—lamentation; harsa—pleasure; bhaya—fear; dvesa—enmity; 
lobha—greed; moha—bewilderment; mada—madness; anvitah— 
endowed with; mithah—one another; ghnantam—who is killing (i.e. 
causing to kill); na pasyanti—do not perceive; bhavaih—by means 
of living beings; bhavam—living beings; prthak-drsah—persons who 
see severally. 


Sridhara Svami— 

prthag-drsah soka-harsa-bhaya-dvesa-lobha-moha-madanvitah 
bhavaih (nimitta-bhütaih) mithah (bhavan) ghnantam bhavam na 
pasyanti. 


Bhaktisiddhanta Sarasvati— 

prthag-drsah (janah) soka-harsa-bhaya-dvesa-lobha-moha- 
madanvitah (santah) mithah bhàvaih (nimitta-bhitaih) bhavam 
ghnantam (paramesvaram) na pasyanti. 


Ganga Sahaya (Anvitartha-prakasika)— 

prthag-drsah (janah) soka-harsa-bhaya-dvesa-lobha-moha- 
madanvitah (santah) bhàvaih (nimitta-bhitaih) bhavam mithah 
ghnantam (api kala-rüpam paramesvaram) na pasyanti. 
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*People who do not see that everything is united and who subject 
themselves to lamentation, worldly pleasures, fear, enmity, greed, 
bewilderment and madness do not perceive God, who makes living 
beings hurt one another." 


Sridhara Syami—‘“What happens when there is a perception of 
difference between one's belongings and another's?" He answers: 
"Those who see everything as separate (prthag-drsah) do not see 
(na pasyanti) the Lord (bhavam = isvaram), who is killing living 
beings (ghnantam = bhavan ghnantam) mutually (mithah) by means 
of living beings, who are the causes (bhavaih = bhavaih eva nimitta- 
bhütaih)." The sense is: "Those who see everything as separate do 
not see, rather they think: ‘I am a killer’ and ‘I am hurt." 


Visvanatha Cakravarti—“Those whose perception is only external 
(prthag-drsah = bahir-drstayah) do not see the Lord (na pasyanti = 
isvaram na pasyanti), who is killing (ghnantam) men, cows, horses, 
and so on (bhavam = manusya-gavasvadikam) mutually (mithah 
= parasparam) by means of kings, tigers, diseases, etc. (bhavaih = 
nrpa-vyaghra-rogadibhih).” 


Jiva Gosvami—(Additions are underlined.) Bhavaih means bhütaih 
(by beings) Prthag-drsah means bahir-drstayah (those whose 
perception is only external). The rest was explained by Sridhara 
Svàmi. In his commentary, in truth I$vara, not the body nor the soul, 
is the killer. And only the body, not the soul, is killed. 


Baladeva Vidyabhüsana— Vasudeva talks about the consequences 
of both perceiving one's belongings as one's own and feeling 
completely independent: They are subject to sorrow and so on. 


Anvitartha-prakasika—“People who see a difference (prthag-drsah 
= bheda-darsinah janah) do not see the Lord in the form of Time." 


10.4.28 


sri-Suka uváca 
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kamsa evam prasannabhyam visuddham pratibhasitah | 
devaki-vasudevabhyam anujnato ’visad grham | 


$ri-Sukah uvaca—Sri Suka said; karisah—Karsa; evam—in that 
way; prasannabhyam—who were serene; visuddham—purely 
(guilelessly); pratibhasitah—who was talked to in return; devaki- 
vasudevabhyam—by Devaki and Vasudeva; anujfiatah—who was 
permitted; avisat—entered; grham—the house. 


Sri-sukah | uvàca—kamsah evam | visuddham _ pratibhasitah 
prasannabhyam devaki-vasudevabhyam anujfiatah (ca san) grham 
avisat. 


Sri Suka said: After Vasudeva had thus guilelessly replied to him, 
he and his wife Devaki, who were serene, gave their consent: Kamsa 
went home. 


Sridhara Svami—Visuddham is an adverb. 


Visvanatha Cakravarti—Visuddham is an adverb and means 
akapatam (guilelessly). In the reading visrabdham, the sense is sa- 
visvasam (believable). 


Sanatana Gosvami—Kamsa acquired such knowledge by 
Vasudeva’s aforementioned teachings. Thus, even the asuras may 
have knowledge of the soul and knowledge of being subject to 
karma, but they can never have bhakti, hence the insignificance of 
their knowledge is intimated. 


10.4.29 
tasyam ratryam vyatitayam kamsa āhūya mantrinah | 
tebhya acasta tat sarvam yad uktam yoga-nidraya || 


tasyam ratryam vyatitayam—when that night had passed; kamsah— 
Karsa; ahüya—after calling; mantrinah—ministers (advisors); 
tebhyah—unto them; acasta—told; tat sarvam—all that; yad uktam— 
what was said; yoga-nidraya—by yoga-nidrà (Y ogamaya). 
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tasyam ratryam vyatitayam (satyam) kamsah mantrinah ahiiya yad 
yoga-nidrayà uktam, tat sarvam tebhyah acasta. 


The next morning, Kamsa summoned his advisors and told them 
everything Yoganidra said. 


Sanatana Gosvami—From this verse to the end of the chapter, 
Sukadeva talks about Karnsa's behavior, which was contrary to the 
knowledge he expounded, in order to demonstrate that even such 
knowledge is not well established in the minds of those who are 
averse to the Lord. Mantrinah (advisors) denotes Pralamba, Kesi, 
Cantra, and so on (ref. Visnu Purana 5.4.2). 


10.4.30 
akarnya bhartur gaditam tam ücur deva-satravah | 
devàn prati krtámarsà daiteyà nati-kovidah || 


akarnya—after hearing; bhartuh—of the master; gaditam—the 
speech (“what was said"); tam ūcuh—said to him; deva-satravah— 
enemies of gods; devàn prati—toward the gods; krta-amarsah—by 
whom indignation was done; daiteyah—the demons (“sons of Diti"); 
na-ati-kovidah—not very clever. 


daiteyah nati-kovidah deva-satravah (punah) devan prati krtamarsah 
(santah) bhartuh gaditam akarnya tam ücuh. 


Ganga Sahaya (Anvitartha-prakasika)— 
deva-satravah (ata eva) devan prati krtamarsah nati-kovidah daiteyah 
bhartuh (kamsasya) gaditam akarnya tam (kamsam prati) ücuh. 


The demons, the gods? enemies, who had shown hatred to the gods 
and were not very learned, listened to their master's briefing and 
responded as follows. 


Sridhara Svami—Nati-kovidah means drsta-mátra-matayah (they 
form an opinion merely on what they see), in other words: na dirgha- 
darsanah (they don’t have a broad outlook). 
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Visvanatha Cakravarti—Nati-kovidàh means na kovidah. Ati does 
not have the sense of abundance. 


Sanatana Gosvami— The demons are the natural enemies of the 
gods, and on top of that they had shown hatred. 


10.4.31 
evam cet tarhi bhojendra pura-grama-vrajadisu | 


anirdasan nirdasams ca hanisyamo 'dya vai si$ün || 


evam—thus; cet—if; tarhi—then; bhoja-indra—O King of the Bhojas; 
pura-grama-vraja-àdisu—in towns, villages, cowherd settlements, 
and so on; anirdasan—who are not ten days old; nirdasan—who 
have passed ten days [of age]; ca—and; hanisyamah—we will kill; 
adya—today; vai—indeed (or a verse filler); sisun—infants. 


bhojendra! evam (idam) cet, tarhi adya pura-grama-vrajadisu 
anirdasan nirdasan ca sisun hanisyamah. 


Ganga Sahaya (Anvitartha-prakasika)— 

bhojendra! evam (yoga-nidraya uktam) cet, tarhi pura-grama- 
vrajadisu (vartamaànan) anirdasan nirdasan ca sisin adya vai 
hanisyamah. 


“If this is so, king of the Bhojas, then today, in towns, villages, 
cowherd settlements and elsewhere we will kill babies that are more 
or less ten days old. 


Sridhara Syami—‘... babies who are not more than ten days old 
(anirdasan = na nirgatani dasa dinàni yesam tan) and babies who are 
more than ten days old (nirdasan ca).” 


Sanatana Gosvami—As regards rajendra (O king of kings), the idea 
is: “All the kings that you subdued will help us.” Even in the reading 
bhojendra (O king of the Bhojas), the sense is the same. As a pun, 
bhojendra means “O king of enjoyers". The drift is: “Kick back and 
enjoy life.” “We’ll proceed to kill them right away (adya vai = adya 
eva)." 
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Jiva Gosvami— The vocative rajendra is used because they despise 
Indra. In the reading bhojendra too, the sense is the same. Vai means 
eva. 


Bhaktisiddhanta Sarasvati—Evam cet (if so) means: “if your killer 
has already taken birth." 


10.4.32 


kim udyamaih karisyanti devah samara-bhiravah | 
nityam udvigna-manaso jyà-ghosair dhanusas tava || 


kim—what; udyamaih—by means of endeavors; karisyanti devah— 
will the gods accomplish; samara-bhiravah—cowards in battle; 
nityam—constantly; udvigna-manasah—whose minds are agitated 
(afraid); jya-ghosaih—by the sound of the bowstring; dhanusah 
tava—of your bow. 


devah samara-bhiravah (ata eva) tava dhanusah jya-ghosaih nityam 
udvigna-manasah udyamaih kim karisyanti? 


“The gods are cowards in battle. Their minds are always afraid of 
the twang of your bowstring. What can they do? 


Sanatana Gosvami—Kamsa might say: “The gods might attack us. 
Should we get ready for war?” They respond here. The gods’ minds 
are always afraid of the sound of his bowstring: Either the gods 
heard the twang of his bow in a previous war or he twangs his bow 
every now and then for fun. 


10.4.33-34 
asyatas te sara-vratair hanyamanah samantatah | 
jijivisava utsrjya palayana-parà yayuh || 
kecit prafijalayo dinà nyasta-sastra divaukasah | 
mukta-kaccha-sikhah kecid bhitah sma iti vadinah || 


asyatah—[of you] who were throwing; te—your; sara—of arrows; 
vrataih—by a multitude; hanyamanah—being killed; samantatah— 
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on all sides; jijivisavah—they who desire to live; utsrjya—after 
relinquishing; paldyana-parah—intent on fleeing; yayuh—they 
went; 

kecit—some [gods]; prafjalayah—they whose joined hand palms 
are eminent; dinah—afflicted; nyasta-sastrah—by whom weapons 
were abandoned; divaukasah—whose residence is heaven; mukta- 
kaccha-sikhah—by whom the kaccha (the hem of the lower garment 
tucked in the waistband) and the sikha (tuft of hair on the back of 
the head) are loosened; kecit—some; bhitah—[we are] afraid; sma— 
(used to fill the meter); iti—thus; vadinah—they said. 


(devah) asyatah te sara-vrataih samantatah hanyamanah (santah 
atah) jijivisavah (ata eva) palayana-parah (ca santah, ranam) utsrjya 
yayuh. 


kecit divaukasah dinàh (santah) nyasta-Sastrah prafijalayah (ca 
babhüvuh), kecit (apare divaukasah) mukta-kaccha-sikhah (santah, 
vayam) bhitah iti vadinah (babhüvuh). 


“Killed on all sides by arrows from your bow, the gods fled for their 
lives. Those who remained on the battlefield felt utterly miserable, 
cast their weapons aside and prayerfully joined their palms above 
their heads. Yet others loosened their attire and sikhas and 
muttered: **We're scared.” 


Sridhara Svami—They gave up the fight (utsrjya = ranar tyaktva). 


Sanatana Gosvami—The Visnu Purdna states that Kamsa once 
conquered the gods: 


kim na drsto ’mara-patir maya samyugam etya sah | 
prsthenaiva vahan bànàn apagacchan na vaksasé || 
mad-rastre varita vrstir yada sakrena kim tada | 
mad-bana-bhinnair jaladair nàpo'5 mukta yathepsitah || 


18 apo (Visnu Purana). 
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*[Kamsa speaks:] Didn't I see Indra, the monarch of immortals, 
enter the battle and run away while carrying my shafts on his back 
and not on the chest? When there is a downpour of bravery in 
my kingdom, what can Indra do? He withheld rain, but when the 
rainclouds were pierced by my arrows they released as much water 
as we needed.” (Visnu Puràna 5.4.6-7) 


Those who stayed were either afflicted or demoralized (dinah = 
duhkhitah ksina-cittah và), and so they eminently joined their palms 
on their heads (prafijalayah = prakrstah mürdhni nibaddhah afijalih 
yaih te). 


Baladeva Vidyabhüsana—Kamsa was very courageous. He had 
conquered the world. The Hari-vamsa mentions it (2.1.24). 


10.4.35 


na tvam vismrta-Sastrastran virathan bhaya-samvrtan | 
hamsy anyásakta-vimukhàn bhagna-capan ayudhyatah || 


na—do not; tvam—you; vismrta—are forgotten; sSastra-astran— 
them by whom weapons that cut and weapons that are thrown (or 
weapons without mantras and weapons with mantras); virathan— 
them who do not have a chariot; bhaya-samvrtan—them who are 
overwhelmed by fear; hamsi—[you] kill (or hurt); anya-asakta- 
vimukhan—them who are busy with something else and them 
who are facing away; bhagna-capan—them whose bow is broken; 
ayudhyatah—them who did not want to fight. 


tvam vismrta-Sastrastran virathan bhaya-samvrtàn anyàsakta- 
vimukhan bhagna-cápàán ayudhyatah (và) na hamsi. 


*You do not hurt either fighters who have forgotten how to use 
weapons or those who do not have a chariot, or those who are 
overwhelmed by fear, or those who are busy with something else, 
or those who are looking away, or those whose bows are broken, or 
those who do not want to fight. 
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Sridhara Svami—“You do not hurt (na hamsi = na hinatsi) either 
those who are busy with something else or those who are facing 
away (anydsakta-vimukhan = anyāsaktān vimukhan ca)." 


Visvanatha Cakravarti—They mean to say: *You're too nice to 
them. That is the reason they reach old age. Now is not the time for 
dharma. Stop being a gentleman." 


Sanatana Gosvami— They say: “This is amazing. The gods keep 
living simply because you practice dharma.” 

They forgot about their weapons (vismrta-sastrastran), although 
they had them, because they were scared out of their wits. A Sastra is 
a sword and the like. An astra is an arrow and so on.” 


Baladeva Vidyabhüsana— "You do not kill either those who are 
fighting with others (anyásakta = anyaih saha yudhyamana) or 
those who are running away from battle (vimukhan = yuddhat 
palayamanan).” The idea is: “You’re a big asura. Stop being 
righteous. Now is not the time for that." 


Anvitartha-prakasika—A Sastra is a weapon used without a mantra, 
and an astra is a weapon discharged with a mantra. Ayudhyatah 
signifies yuddham aváficatah (those who do not want to fight) and is 
made with the suffix kyac (called kyan in Jiva Gosvami’s grammar: 
HNV 600). 


ANNOTATION 
In Ganga Sahaya’s explanation, ayudhyatah is a present participle 
made from the noun yudh, a synonym of yuddha (Amara-kosa 
2.8.106) and the suffix kyac. 

According to Ashutosh Sharma Bishvas, however, ayudhyatah 
is archaic usage, and the proper form is ayudhyamanan (them who 
are not fighting) (Bhagavata Purana, a linguistic study, Assam, 1968, 
p. 218). The verbal root yudh is atmanepadi (4A). 


19 A Sastra is “something by means of which there is cutting,” although 
the verbal root sas/u/ only has the sense of Himsa (to hurt, kill), and an astra 
is “something by means of which there is throwing": the verbal root as[u] 
has the sense of ksepana (to throw). 
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10.4.36 
kim ksema-surair vibudhair asamyuga-vikatthanaih | 
raho-jusà kim harina sambhuna và vanaukasa | 
kim indrenalpa-viryena brahmana và tapasyata || 


kim—what [can be achieved]; ksema—when there is tranquillity; 
suraih—who are valorous; vibudhaih—by the gods; asamyuga— 
when there is no war; vikatthanaih—who brag; rahah-jusa—who 
experiences secrecy (or who inhabits a secret place); kim—what 
[can be accomplished]; harina—by Hari; sambhund—by Siva”; va— 
or; vana-okasa—whose residence is the forest; kim—what [can be 
accomplished]; indrena—by Indra; alpa-viryena—whose power is 
little; brahmana—by Brahma; va—or; tapasyata—who is performing 
austerities. 


ksema-süraih asamyuga-vikatthanaih vibudhaih kim (sadhyam asti)? 
raho-jusà harinà $ambhunà vanaukasa va kim (sadhyam asti)? alpa- 
viryena indrenà brahmaná tapasyatà và kim (sadhyam asti)? 


Ganga Sahaya (Anvitartha-prakasika)— 

ksema-süraih | asamyuga-vikatthanaih vibudhaih kim (anistam 
kartum sakyam)? raho-jusa harinà kim? vanaukasa sambhuna va 
(kim)? alpa-viryena indrenà va tapasyata brahmana và kim? 


“What can the gods do? They are brave only when they feel secure, 
and they brag only when there is no war. What can Hari the recluse 
and Sambhu the forest dweller do? And what can Indra of little 
might and Brahma the ascetic do? 


Sridhara Svami—What can the gods do? They are heroic in a 
fearless place (ksema-stiraih = kseme nirbhaye dese süraih). They 
brag whenever there is no war (asamyuga-vikatthanaih = samyugad 
anyatra vikatthanam praudhi-vadah yesam taih). 

Karisa might say: “But I fear Hari and Sambhu.” They respond 


20 The name Sambhu means either sam marnigalam bhavayati, “he who 
creates auspiciousness (sam = mangalam)” or sam mangala-svariipah 
bhavati, “He is the personification of auspiciousness” (Amrta commentary 
on Hari-nàmàmrta-vyàkarana 874). 
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to that with raho-jusà (recluse). The sense is: Hari entered the hearts 
of all, hence He is very rarely seen. Sambhu's residence is the forest 
of Ilavrta, where there are no men (vanaukasá = purusa-pravrtti- 
rahitam ilavrta-vanam oko yasya tena)?! 


Visvanatha Cakravarti—The ministers say: “We, however, never 
fear them." (The rest of the commentary is the same as the above. 
In addition:) *There is no reason to fear either Hari or Sambhu: 
Their strength doesn't match yours. If Hari is powerful, why doesn't 
He show up and fight? Why does He stay hidden, having entered in 
the hearts of people?" 


Jiva Gosvami—(A dditions are underlined.) Kamsa might say: “Still, 
the gods are alive. Those who are conceited might show bravery." 
They respond to that in this verse of six lines. The gods brag about 
themselves when they are not on a battlefield, that is, when they 
are with women. The rest was explained by Sridhara Svàmi. In 
his commentary, he says Hari entered the hearts of all. This is the 
surface meaning. What the asuras mean to say is: “He hides on the 
Milk Ocean and in other places out of fear of you.” 

“Then Brahma might show up.” “There is no chance of that 
happening. He lost his courage by performing austerity, and is not 
inclined to curse because he thinks that will diminish his austerity.” 


10.4.37 
tathapi devah sapatnyan nopeksya iti manmahe | 
tatas tan-müla-khanane niyunksvasman anuvratan || 


tatha api—nevertheless; devah—the gods; sdpatnyat—because 
of enmity; na upeksyah—should not be overlooked; iti—thus; 
manmahe—we think; tatah—therefore;  tat-müla-khanane—in 
digging out the root of them; niyuriksva—command; asman—us; 
anuvratan—who are followers. 


21 Men can enter Tlavrta-varsa, but they turn into women, as in the 
case of Sudyumna, who entered Siva’s pastime forest called Sukumara 
(Bhagavatam 9.1.23-26). 


Chapter Four 59 


tathapi devah sapatnyat na upeksyah iti (vayam) manmahe. tatah 
(tvam) tan-müla-khanane asmàn (tava) anuvratan niyunksva. 


“Still, because of their enmity, we think that the gods should not 
be overlooked. Therefore order us, your followers, so that we may 
eradicate Him, the root of the gods. 


Sridhara Svami—‘“Although the gods aren't able to accomplish 
anything through their undertakings, nevertheless precepts should 
be carried out.” 


Visvanatha Cakravarti—" Although the enemies are insignificant, 
they shouldn't be overlooked.” Thus they say the ways of Niti-sastra 
(books on ethics and precepts) must be followed. 


Sanatana Gosvami— "Order us, your unalloyed devotees (anuvratan 
= tvad-eka-bhaktan), to dig out, that is, to eradicate, the root of them 
all (tan-müla-khanane = tesam mülasya khanane utpatane)." 


Jiva Gosvami—Manmahe stands for manyámahe (we think). Kamsa 
might reply: “The gods will get scared and run away.” They respond 
to that with tatah, “Therefore appoint us in the killing (khanane = 
himsane) of Visnu, the root of the gods. Now He is hiding as a child." 


10.4.38 
yathamayo "tige samupeksito nrbhir 
na Sakyate rüdha-padas cikitsitum | 
yathendriya-grama upeksitas tathà 
ripur mahan baddha-balo na calyate || 
(vamsa-stha-bilam) 


yatha—just as; dmayah—a_ disease; ange—in the body; 
samupeksitah—totally neglected; nrbhih—by men; na $akyate— 
cannot; rüdha-padah—whose position has increased; cikitsitum— 
be remedied; yatha—[and] just as; indriya-gramah—the multitude 
of senses; upeksitah—disregarded (uncontrolled); tatha—similarly; 
ripuh—an enemy; mahan—great; baddha-balah—whose strength 
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is consolidated; na cályate—is not made to move (i.e. cannot be 
disposed of). 


yatha ange (utpannah) amayah nrbhih (yathesta-snana-bhojanadi- 
kurvadbhih prathamam) samupeksitah, (ata eva) rüdha-padah 
(yada bhavati, tada) cikitsitum na sakyate, yathà (ca) indriya- 
gramah (prathamatah) upeksitah (yadà visayasaktah bhavati, tada 
samyamitum na sakyate), tathà ripuh (api upeksitah yada) baddha- 
balah (san) mahan (bhavati, tadà) na càlyate. 


“Just as a bodily disease neglected by humans cannot be cured 
if it grows deeply, and just as uncontrolled senses cannot be 
mastered in proximity to enjoyable sensory objects, so an enemy 
cannot be disposed of when he becomes imposing as a result of the 
consolidation of his power. 


Jiva Gosvami—(Additions are underlined.) Kamsa mights retort: 


€ 


“If Hari is hiding, what harm can He do to me?" They respond here. 
Keeping in mind that a disease can be cured by a potent medicine, 


they give another example. 

"If the enemy becomes mighty (mahan = vivrddhah san) 
he cannot be moved from his position (na cályate = sthanad 
bhramsayitum api na sakyate)," much less defeated. 


10.4.39 


mülam hi visnur devànàm yatra dharmah sanatanah | 
tasya ca brahma-go-vipras tapo yajnah sa-daksinah || 


mulam—the root; hi—indeed; visnuh—Visnu; devanam—of the 
gods; yatra—where; dharmah—teligious principles (code of ethics); 
sanátanah—eternal; tasya—of that (of dharma); ca—and; brahma— 
the Vedas; go—cows; viprah—Brahmanas; tapah—austerity; 
yajnah—sacrifices; sa-daksinah—which involve remuneration. 


hi visnuh (eva) devanam mülam (bhavati. sah ca) yatra dharmah 
sanatanah (bhavati, tatra aste). brahma-go-viprah tapah yajfiah sa- 
daksinah ca tasya (dharmasya mülam bhavanti). 
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“Visnu, of course, is the root of the gods. He abides wherever 
eternal dharma is practiced. And the root of dharma is the Vedas, 
cows, Brahmanas, asceticism as well as fire sacrifices which involve 
remuneration. 


Sridhara Svami— The root of the gods is Visnu, and He abides 
where there are religious principles (dharma). The root of religious 
principles (tasya = dharmasya) is the Vedas and so on." 


Visvanatha Cakravarti—The purport of dharmah sanátanah is: 
Only dharma, which makes Him come alive, is His foundation. The 
foundation of religious principles (tasya = dharmasya) is the Vedas 
and so on. 


Sanatana Gosvami—Mila-khanane (in digging out the root) was 
said (10.4.37), and now they talk about the root. Hi means niscitam 
(certainly). Sandtanah means sthirah (continuous). Tapah denotes 
the practice of one's occupational duties, both eternal and occasional. 
Selfish acts (kamya-karma) are included by the term yajña. In point 
of sa-daksinah (with remuneration): If this were not so, there would 
be a defect in being the root of dharma, because remuneration is an 
aspect of yajnas. 


Jiva Gosvami—Now, in four verses and a half they talk about the 
means of killing Visnu, the root, even though He is hidden. They 
point out that He is the root and also mention the accompanying 
elements by reiterating the statement of sages who are conversant 
with the secrets on this topic. 

It is well know (hi = prasiddham) in the Vedas that He is the 
foundation of the gods. Dharmah means apürvah (actions giving 
benefit in the next life). Sandtanah signifies anddi-siddhah (well 
established from time immemorial), and veda-prasiddhah (well 
known from the Vedas). This term serves to exclude the sense of 
dharma as upadharma (minor duties) and so on. Tapah denotes the 
practice of one's particular dharma, whether eternal or occasional. 
Selfish acts (kamya-karma) are included by the term yajíia. As 
regards sa-daksinah, this is an important aspect of a yajfa and so it 
accomplishes the fact of being a root of dharma. 
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10.4.40 


tasmat sarvatmana ràjan brahmanan brahma-vadinah | 
tapasvino yajfia-silan gas ca hanmo havir-dughah || 


tasmat—therefore; sarva-dtmana—by means of every effort; 
rajan—O king; brahmanan—the Brahmanas; brahma-vadinah— 
who expound the Vedas; tapasvinah—ascetics; yajfia-silan— 
[persons] who have the habit of [performing] sacrifices; gah—cows; 
ca—and; hanmah—we kill (we will kill); havih—oblation (anything 
offered as an oblation); dughah—|cows] which milk (yield). 


rajan! tasmat (visnoh avirbhava-hetutvad vayam) brahmanan 
brahma-vàdinah | tapasvinah yajria-silan gah havir-dughah ca 
sarvatmana hanmah. 


“Therefore, O king, with all effort we shall kill Brahmanas who 
expound the Vedas. We will also slay ascetics, performers of fire 
sacrifices, and cows which provide milk, the source of ghee for 
oblations. 


Visvanatha Cakravarti— The driving force of sacrifices is oblations 
(havis). Cows exist for that purpose, hence they too should be 
killed.” 


Sanatana Gosvami—“We will kill Brahmanas in many ways, that is, 
by various means (sarvatmand = asesa-prakàrena = vividhopayaih).” 

The reason for killing Brahmanas is brahma-vadinah (they 
expound the Vedas). The gist is: The Vedas automatically become 
destroyed by murdering them. The significance of the vocative rajan 
(O king) is: “We will do this only because of your power.” The reason 
for killing cows is that they provide products such as ghee that are fit 
for sacrifices (havir-dughah = ghrtadi-yajniya-dravya-pradah). 


Jiva Gosvami— Although Visnu abides in secret places, killing Him 
shall take place simply by destroying the concomitant elements.” 
“We kill (hanmah) with every effort (sarvàtmanà = sarvena eva 
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prayatnena)."? The sense is: “Killing them is our topmost dharma 
(duty), which destroys that dharma, hence we shall kill (hanmah 
= hanyama) them." (The rest is the same as the last paragraph in 
Sanatana Gosvami's commentary.) 


Anvitartha-prakasika—The sense of tasmat (therefore) is: visnoh 
avirbhava-hetutvat, “because those things are reasons for Visnu's 
manifestation." The Brahmanas create instructions on the topic of 
the Vedas (brahma-vadinah = vedopadesa-kartrn). 


10.4.41 
viprà gavas ca vedas ca tapah satyam damah samah | 
sraddhà dayé titiksà ca kratavas ca hares tanih |l 


viprah—Brahmanas; gavah—cows; ca—and; vedah—the Vedas; 
ca—and; tapah—austerity; satyam—truthfulness; damah—control 
of the senses; samah—control of the mind; sraddha—faith; daya— 
compassion; titiksa—tolerance; ca—and; kratavah—sacrifices; ca— 
and; hareh—of Hari; tanih—[are] the body. 


viprah (ca) gavah ca vedah ca tapah (ca) satyam (ca) damah (ca) 
samah (ca) $raddhà (ca) dayà (ca) titiksa ca kratavah ca hareh tanuh 
(bhavanti). 


*Brahmanas, cows, the Vedas, asceticism, truthfulness, control of 
the senses, control of the mind, faith, compassion, tolerance, and 
Vedic sacrifices are Hari's body. 


Visvanatha Cakravarti—Here they say: “Killing the Brahmanas 
signifies that the collapse of His body will take place.” 


Baladeva Vidyabhisana—Brahmanas and so on are the body of 
Hari, meaning they are symbols for the sake of worship. The drift is: 


22 Atma means effort (prayatna or yatna), in accordance with Amara-kosa 
(3.3.109): atmà yatno dhrtir buddhih svabhavo brahma varsma ca, “Atman 
means yatna (effort), dhrti (firmness), buddhi (intelligence), svabhàva 
(nature), brahman (jiva or Brahman), and varsman (body)." 
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“If the worship diminishes, He will weaken and die." 


Sanatana Gosvami— Both tapah, that is, sva-dharmacaranam (the 
practice of one's occupational duties), and satyam, which signifies 
yathartha-bhasanam (honesty), are ordinary duties (sadharana- 
dharma). Sama and so on are mostly observances on the path of 
renunciation (nivrtti-dharma). And for the most part, kratus (fire 
sacrifices) are customary practices on the path of material enjoyment 
(pravrtti-dharma). 

Here, more so than before, the mention of sama and so on 
signifies the desire to kill sages (ref. next verse), inasmuch as they 
practice those observances. Tanith means adhisthanam (foundation). 
The singular case is poetic license. Or the singular implies that each 
one is Hari’s body.” 


Jiva Gosvami—(Additions are underlined.) The items in the 
enumeration are not only aspects concomitantly associated with 
Visnu, they are actually non-different from His body. Thus, in this 
verse they simply reiterate what they had said (in the previous two 
verses). 

Both tapah, that is, sva-dharmácaranam (the practice of 
one's occupational duties), and satyam, which signifies yathartha- 
bhásanam (honesty), are ordinary duties (sadharana-dharma). 
Dayà and so on are mostly observances on the path of renunciation 
(nivrtti-dharma). And kratus are, for the most part, customary 
practices on the path of material enjoyment (pravrtti-dharma). 

Here, more so than before, the mention of dayd and so on 
signifies the desire to kill sages, inasmuch as they practice those 
observances. As regards taniih, the singular case is because the 
main thing is the aggregate: Together they constitute His body. The 


reading as a short syllable, tanu/, is not in many editions. 


10.4.42 
sa hi sarva-suradhyakso hy asura-dvid guha-sayah | 
tan-mülà devatah sarvah sesvarah sa-catur-mukhah | 


23 Jiva Gosvami edited this out, but Sridhara Svàmi expresses the same 
opinion in his commentary on the next verse. 
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ayam vai tad-vadhopayo yad rsinam vihimsanam || 


sah—He; hi—since (or only); sarva-sura-adhyaksah—the master 
of all the gods; hi—indeed; asura-dvit—the asuras’ enemy; guha- 
Sayah—who reposes in the cavity (who abides in the heart); tat- 
mülah—whose root is He; devatah—the gods; sarvah—all; sa- 
is varah—including Siva; sa-catuh-mukhah—including Brahma 
(“who has four faces"); ayam—this; vai—indeed; tat-vadha- 
upáyah—the means of killing Him; yat—which [killing there is]; 
rsinam—of sages (cognizers of the Vedas); vihimsanam—killing (or 
suppressing). 


sah hi guha-sayah (api) sarva-suradhyaksah hi asura-dvid (bhavati), 
devatah sarvah sesvarah sa-catur-mukhah tan-mülah (bhavanti). yad 
rsinam vihimsanam (bhavati), ayam vai tad-vadhopayah (bhavati 
iti). 


* Although He abides in the hearts of all, Visnu is the master of the 
gods and the enemy of the asuras. He is the root of all the celestials, 
including Siva and Brahma. Suppressing the sages is the means to 
kill Him.” 


Sridhara Svami—“Since Brahmanas and so on are the bodies of and 
the foundation of Hari, this is the means.” 


Visvanatha Cakravarti—The sages are the foundation of Visnu, 
who is the foundation of everything. 


Jiva Gosvami—Here they say: “Killing the sages will get the job 
done. After that, punishing the gods would be like beating empty 
husks.” 

The words sa hi mean sa eva (that same one). The second word 
hi has the sense of prasiddhi (renown): Everyone knows that He is 
the master of the gods. 

Why can He not be killed once and for all? Suspecting this 
reply, they say: guha-sayah. The idea is: “Because the places where 
He abides, the hearts of all, cannot be seen. Although now He has 
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taken birth on Earth, He remains hidden, and so we cannot find 
Him, otherwise we would overpower Him." 

In the half verse which begins from ayam (suppressing the sages 
is the means to kill Him), they summarize their logical reasoning 
and draw the conclusion. *Given that He remains hidden, He could 
never be found among the children on our hit list. Cows are a means 
of subsistence by providing milk. They are the root of dharma, but 
by killing only them, He will still escape." With that in mind they 
say rsinàm vihimsanam. Killing the Brahmavadis (exponents of the 
Vedas) and other such persons is the means to kill Him. 

The sense is this: Previously it was said that dharma is the shelter 
of Visnu in terms of being His means of subsistence. The Vedas and 
so on are the root of Visnu, hence they are akin to His body. Of 
those, the Brahmanas are the shelter of the others. Therefore killing 
Him, who is hiding in covert places like a captain in a citadel, can 
take place only by destroying the place of the means of subsistence 
of the root. 


Baladeva Vidyabhüsana— This verse comprises an extra half. 
“Although He abides in the hearts of all beings (guhà-sayah = sarva- 
bhita-guha-sayah api), He is the master of all the gods and is hostile 
to the demons (asura-dvit = asura-dhruk). He is the root of all the 
gods (tan-mülà devatah = sarvasam devatanam mülam is added). 

The gist is: When the sages will have been killed, their sacred 
tradition (sampradáya) will become extinct, and so everybody will 
follow the asuras. 


10.4.43 
Sri-Suka uvàca 
evam durmantribhih kamsah saha sammantrya durmatih | 
brahma-himsam hitam mene kàla-pasavrto ’surah || 


$ri-Sukah uvaca—Sri Suka said; evam—in this way; durmantribhih— 
his bad advisors; kamsah—Kamsa; saha—with; sammantrya— 
after consulting; durmatih—silly (“whose wits are bad"); brahma- 


24 Thus the compound tan-mülàh is a bahuvrihi compound (whose root is 
He), not a sasthi tatpurusa (who are the root of Him). 
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himsam—killing the Brahmanas (or hurting the Brahmanas); 
hitam—an advantage; mene—he thought; kala-pasa-avrtah— 
covered by the ropes of death; asurah—demon. 


Sri-Sukah uvadca—evam kamsah asurah kāla-pāśāvrtah durmatih 
durmantribhih saha evam sammantrya brahma-himsam hitam mene. 


Sri Suka continued: Upon consulting with his wicked advisors in this 
way, Kamsa, a silly asura enmeshed in the ropes of death, thought 
that killing the Brahmanas would be convenient. 


Jiva Gosvami—(A dditions are underlined.) He is naturally durmatih 
(silly). Regarding hitam: Another reading is hitam. 


Baladeva Vidyabhusana— Durmantribhih signifies: “with Pralamba 
and others." 


10.4.44 


sandisya sadhu-lokasya kadane kadana-priyan | 
kama-rüpa-dharàn diksu danavan grham avisat || 


sandisya—after ordering; sadhu-lokasya—saintly people; kadane— 
in persecuting (or in wreaking havoc); kadana-priyan—for whom 
persecuting is dear; kama-rüpa-dharàn—who sustain forms at will; 
diksu—in [all] directions; danavan—the demons; grham—the home; 
avisat—he entered. 


(kamsah) danavan kadana-priyan kama-riipa-dharan (sarvesu) 
diksu sádhu-lokasya kadane sandisya grham avisat. 


The demons were fond of wreaking havoc and could assume any 
form at will. Kamsa ordered them to persecute sadhus in every 
direction and went home. 


Sanatana Gosvami— The locative case in kadane has the sense of 
nimitta (purpose). The demons assume any form at will (kama-rüpa- 
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dharan = svecchayà vividha-rüpa-dharinah). 


Jiva Gosvami— The locative case in kadane has the sense of nimitta 
(purpose). 


Anvitartha-prakasika—The sádhus are the righteous, those who 
have a pure mode of living (sadhu-lokasya = sad-dcara-janasya). 


10.4.45 
te vai rajah-prakrtayas tamasà müdha-cetasah | 
satam vidvesam acerur àrad-agata-mrtyavah || 


te—they; vai—indeed; rajah-prakrtayah—whose nature [is imbued 
with] the mode of action / passion; tamasd—because of the mode of 
ignorance; müdha-cetasah—whose minds are stupid; satam—unto 
eminently good persons; vidvesam—hatred; aceruh—performed; 
arat-agata-mrtyavah—whose death has come near. 


te (danavah) vai rajah-prakrtayah tamasa müdha-cetasah arad-agata- 
mrtyavah satàm vidvesam aceruh. 


Itis well known that the demons had temperaments of rajo-guna and 
their minds were dulled by tamo-guna. They engaged in oppressing 
saintly persons. The death of these demons was at hand. 


Sridhara Svàmi— Their death had come near (arad-dgata-mrtyavah 
= drat samipam àágato mrtyur yesam te). 


Visvanatha Cakravarti—With the words arad-agata-mrtyavah, 
Sukadeva makes King Pariksit cheer up. 


Sanatana Gosvami—Tamasa signifies either “‘because of tamo- 
guna,’ which has come forth because of wishing to harm Sri Visnu 
and the Vaisnavas” or “because of anger.” Vai has the sense of 
prasiddhi (renown). 


Jiva Gosvami—Their intelligence walks on the evil path because of 
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their nature of rajas and because of their abundance of tamas. They 
are not seeing the good path, although it is shown by the sadhus. 
With drat and so on Sukadeva indicates the result of hatred. 


10.4.46 
ayuh sriyam yaso dharmam lokan Gsisa eva ca | 
hanti Ssreyamsi sarvàni pumso mahad-atikramah || 


ayuh—the life span; sriyam—opulence, beauty; yasah—renown; 
dharmam—teligion; lokan—[elevation to higher] planets; asisah— 
blessings; eva—certainly; ca—and; hanti—destroys; sreyamsi— 
excellent things; sarvani—all; pumsah—of a man; mahat- 
atikramah—transgressing (disrespecting) the greats. 


mahad-atikramah pumsah ayuh sriyam yasah dharmam lokan asisah 
eva ca (iti) sreyamsi sarvani hanti (iti). 


Ganga Sahaya (Anvitartha-prakasika)— 
mahad-atikramah pumsah ayuh sriyam yasah dharmam lokan asisah 
(kim bahund) sarvàni sreyamsi hanti. 


Disrespecting the greats mars one’s life span, wealth, reputation, 
religiousness, prospects of going to higher planets, and blessings, 
nay, all excellences. 


Sridhara Svami—Sukadeva says enmity toward saintly persons is 
not just a cause of death. Rather it creates a bunch of problems. 


Sanatana Gosvami—The items in the enumeration are listed in 
increasing order of importance. “Humiliating the Vaisnavas, or 
even slightly offending them (mahad-atikramah = mahatam sri- 
vaisnavanam abhibhavah kascid aparadhah api iti và), destroys [the 
prospect of reaching] the heavenly planets, which are attainable by 
means of practicing religious principles (lokan = dharma-sàádhya- 
svargadin).” The ‘blessings’ are personal desires (asisah = nija- 
vanchitani). 

What is the use of mentioning them one by one? Offending the 
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greats destroys all excellences, that is, all the personal goals and the 
means of attaining them (sarvani sreyamsi = sarvani api sadhya- 
sadhanani), even if the offender has already achieved many goals 
(pumsah = sadhitasesa-purusarthasya api janasya). 


Jiva Gosvami—(The commentary is the same, except for this:) 
Contempt for, and even a verbal offense to, those who are well 
known as persons who solely depend on Visnu, meaning those who 
are like the greats,... 


Vallabhacarya—Sukadeva mentions the consequences of offending 
the greats in order to inform that all this was brought about by Maya 
so that the asuras would be completely destroyed. Six awesome 
qualities are mentioned in this verse. 

At first, the result of offending the greats is the diminution of 
the quality of life. Then wealth or beauty diminishes. Then one’s 
renown dwindles. Thereafter dharma, which is included in yasas 
(renown), is in jeopardy. It follows that the attainment of a heavenly 
planet, which is achievable by means of the previous four items, 
is compromised. And naturally the blessings one might obtain on 
a heavenly planet are up in the air. The word ca (and) signifies 
blessings in this life too, such as having a son. The greats are those 
who have a connection with Bhagavan. How can someone who is 
materially passionate be considered really great? 


“Appendix of Chapter Four 
Maya 


Of the two types of Maya, Yogamaya and Maha-maya, the latter 
is not entirely material, in the sense that it is not completely 
independent of the will of God. Maha-maya has three aspects: 


$rir bhür durgeti ya bhinnà jiva-maya mahatmanah | 
atma-maya tad-icchà syat guna-maya jadatmika || 


“The Jiva-maya energy is separated as the energies Sri, Bhi, and 
Durga. The Atma-maya is the Lord’s desire. The Guna-maya is 
inert.” (Mahà-samhità, quoted in Bhagavat-sandarbha 22) 


Jiva Gosvami expounds Jiva-maya: asyarthah, śrīr atra jagat-palana- 
saktih, bhüs tat-srsti-saktih, durga tat-pralaya-saktih. tat-tad-rüpena 
ya bhedam prapta, sa jiva-visaya tac-chaktir jiva-mayety ucyate, “This 
is the meaning: Sri, Bhi, and Durga are the energies of continuation, 
creation, and annihilation of the world, respectively: The Lord’s 
energy which is divided into these forms and which influences the 
souls is called Jiva-maya”” (Bhagavat-sandarbha 22). Sanatana 
Gosvami also quotes the above verse in his Dig-darsini commentary 
on Brhad-bhagavatamrta 2.4.173. 

Jiva Gosvàmi also states a general definition: sā jiva-visaya 
tac-chaktir jiva-màyety ucyate, “Jiva-maya is so called because its 
sphere of activity is the souls” (Bhagavat-sandarbha 22). He adds: 
tatheyam api jiva-jfianam | àvrnoti, sattvadi-guna-samya-riipam 
guna-mayakhyam jadam prakrtim udgirati, kadacit prthag-bhütàn 
sattvadi-gunan nānākāratayā parinamayati ceti jfieyam. [...] tad 
evam nimittamso jiva-màyà upádáanamso guna-mayety, “This energy 
covers the knowledge of the soul, spits out inert material nature, 
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which is called Guna-maya and which is the form of the equilibrium 
of sattva-guna and so on, and at some point in time causes them to 
exist severally as various forms. [...] In this way Jiva-maya is the 
aspect that is the instrumental cause and Guna-maya is the aspect 
that is the ingredient cause" (Bhagavat-sandarbha 22). 

Other instrumental causes of Maya are karma, Time, and 
Svabhava  (Sarürtha-darsini 2.10.12). Essentially, Jiva-maya 
denotes avidya-sakti, inasmuch as this potency bewilders living 
entities (Sarartha-darsini 3.10.17). The word Guna-maya, which 
denotes pradhaàna, is seen in the text: kala-vrttyà tu mayayam guna- 
mayyam, “when Guna-maya was agitated by the activity of Time” 
(Bhagavatam 3.5.26). Moreover, the three aspects of Maha-maya 
are mentioned simultaneously in this verse: 


sa eva bhüyo nija-virya-coditam 
sva-jiva-mayam prakrtim sisrksatim | 
anama-rüpatmani rüpa-nàmani 
vidhitsamano ’nusasara sastra-krt |l 


*Desiring to establish forms and names for the souls, who 
are formless and nameless, the Lord emanated the Vedas and 
superintended Maya, who desired to create (as atma-maya) and 
who is both pradhana, which was impelled by the Lord's personal 
power (Time), and His Jiva-maya." (1.10.22) 


In Bhágavatam, the term Atma-maya (His own Maya) often denotes 
Visnu-maya, that is, either Yogamaya or Maha-maya (or both at 
once): Vi$vanatha Cakravarti gives an interpretation of the word 
ütma-máyà in Bhagavatam 2.9.29 and another in 2.9.34, in reference 
to Yogamaya and Maha-maya. 

Commenting on the text: yoga-mayam upasritah (Bhagavatam 
10.29.1), Jiva Gosvami writes: yoga-mayam durghata-sampadikam 
svaripa-saktim, “Yogamaya is the Lord's svartipa-sakti that 
accomplishes what is difficult to do” (Krsna-sandarbha 188). That 
definition comes from Sridhara Svàmi, who explains yoga-maya- 
samavrtah in the Gita as follows: yogo yuktir madiyah ko'py acintyah 
prajna-vilasah, sa eva mayaghatana-ghatana-patiyastvat, “Yoga 
means yukti (suitability; scheme), which refers to any inconceivable, 
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clever amusement of Mine. That amusement is maya on account of 
being very clever in making the impossible possible" (Subodhini 
7.25). 

Baladeva Vidyabhüsana, however, says the word yoga-mayà 
in the Gita denotes Maha-maya: yad aham yoga-mayaya samavrto 
mad-vimukha-vyamohakatva-yoga-yuktayáà màyayá samacchanna- 
parisara ity arthah, “ʻI am covered by Yogamaya’ means “I, whose 
status is fully covered by Maya, which is endowed with yoga. Yoga 
bewilders those who are averse to Me”” (Gita-bhüsana 7.25). 
Likewise, sometimes yoga-máyà can mean “mystic power” in a 
material sense (Bhagavatam 3.22.34; 5.6.15; 6.18.61). 

In another context, Vi$vanatha Cakravarti writes: evam 
vimukha-mohanam mayaya unmukha-mohanam | yoga-mayayeti 
vyavasthitih, “Maya bewilders those who are averse to the Lord 
and Yogamaya bewilders those who are agreeable to the Lord” 
(Sarartha-darsini 10.1.25). 

Commenting on pasya me yogam aisvaram, “Behold My godly 
might" (Bhagavad-gita 9.5), Baladeva Vidyabhüsana explains the 
word yogam as follows: yujyate 'nena durghatesu kàryesu iti nirukter 
yogo "vicintya-sakti-vapuh satya-sankalpata-laksano dharmas tam 
ity arthah “By the etymology: ‘Arranging is done by means of this, 
in tasks difficult to accomplish,' yoga is a form of the unthinkable 
potency, that is, an attribute whose characteristic is the quality of 
making a resolve come true" (Gita-bhüsana 9.5). 

Moreover, Yogamaya, also called Yoga, is the fifth among the 
group of nine transcendental potencies: Vimala, Utkarsini, Jana, 
Kriya, Yoga, Prahvi, Satya, I$ana, and Anugraha (Bhavartha-dipikà 
11.27.25). 

Mayavadis like to refer to this description of Maya: maya 
nama anádir anta-vati pramandadpramana-sadharana na sati nàsati 
na sad-asati, “She who is named Maya is beginingless, has an end, 
and is between proof and nonproof. It is not that she is existent, 
nor is she nonexistent, nor is she both existent and nonexistent" 
(Sarvasara Upanisad). The Bhàgavatam, a summary of the most 
important Vedic texts, specifies: mayà yan nayena virudhyate 
(3.7.9). Visvanatha Cakravarti explains: māyā yat ya nayena tarkena 
viruddhyate | atarkyetyarthah. svayam | acid-rüpàpi cin-mdtrasya 
bhagavata eva saktih, “Maya is incompatible with logic. The sense 
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is she cannot be conjectured. Although she is inherently the form 
of acit (unconscious, unreal), she is the energy of the Lord, who is 
sheer consciousness" (Sarartha-darsini 3.7.9). 

In the Mayavadis’ expressions such as “Brahman created the 
world" and “Maya is the sakti of Brahman,” the term Brahman 
indicates Visnu. The wording in Bhàgavatam is sometimes similar, 
but only because this scripture mirrors texts of the Upanisads. For 
instance: uru-sakti brahmaiva bhati, “Brahman, which has many 
potencies, shines” (Bhàgavatam 11.3.37). In a similar context, 
Jiva Gosvàmi explains: atrapi saktimattvena brahma-sabdasya 
paramesvara-vacakatvat, “By the fact of having potency, here also 
the word Brahman is expressive of the Supreme Lord” (Krama- 
sandarbha 1.1.1). The Lord is called Brahman: bhagavan brahma- 
samjnitah (Bhagavatam 3.28.41). 

Baladeva Vidyabhisana states: caturnám esam brahma- 
saktikatvad ekam sakti-mat brahmety advaita-vakye "pi sangatir itime 
"rthàs catur-laksanyam asyam yatha-sthalam prakasyante. laksanany 
adhyayah, “Although this is a statement of monism: ‘Brahman is 
one. It has potencies, since these four (I$vara, the jivas, Time, 
and prakrti) are Brahman's potencies', it is in harmony with the 
scripture (Veddnta-siitra), hence these entities will be expounded 
in these four chapters in that way, in accordance with the topic" 
(Govinda-bhàsya, introduction). Commenting on: prakrtis ca 
pratijna-drstantanuparodhat, *[Brahman is] also the ingredient 
cause because there is no contradiction between that statement 
and examples in the scriptures and other enunciations" (Vedanta- 
sutra 1.4.23), he writes: brahmaiva jagatah prakrtir upadanam, 
“Only Brahman is the ingredient cause (prakrtih = upadanam) of 
the universe" (Govinda-bhasya 1.4.23), but in his next commentary 
he clarifies: ca-$abdo "nukta-samuccayarthah. “so ’kamayata [...]” 
iti taittirtyake paramdtmana eva cij-jadatmanad bahu-bhavana- 
sankalpopadesat tad-àtmaka-bahu-srstrtvopadesác ca sa evobhaya- 
rüpah, “In this sütra the word ca signifies an addition of something 
that has not been mentioned. Only He (Maha-Visnu) is both forms 
(the ingredient cause and the instrumental cause) because of the 
information in Taittiriya Upanisad, beginning from so 'kamayata (He 
desired), regarding Paramatma’s resolve to become many as bodies 
that are conscious and inert, and also because of the information 
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regarding many Creators (as Garbhodaka-sayi Visnu throughout 
many universes) that have the nature of Paramatma” (Govinda- 
bhasya 1.4.24). 

Thus in such contexts, the term Brahman indicates Visnu. 
For instance: tad aiksata, “That (Brahman) glanced” (Chandogya 
Upanisad 6.2.3), which only signifies: “He, Maha-Visnu, glanced.” 
Another example is seen in Visnu Purana. Maitreya asks: katham 
sargadi-kartrtvam brahmano ’bhyupagamyate, “How is it that 
Brahman’s doership in Creation is obtained?" (Visnu Purana 1.3.1). 
In his answer, Para$ara says: tan nibodha yatha sarge bhagavan 
sampravartate narayanakhyah, “Therefore listen how the Lord, 
called Narayana, deals with Creation” (Visnu Purana 1.3.3). Thus, 
Visnu is the controller. Brahman is not a doer in any way. Yet 
they have the same nature: svariipa-dvayabhavat, “because of the 
absence of a dual svariipa” (Bhagavatam 6.9.36). 


Etymology 
The derivation of the word maya is indicated in this verse: 


sd và etasya samdrastuh saktih sad-asad-atmika | 
maya nama maha-bhaga yayedam nirmame vibhuh || 


“Fortunate Vidura, the potency called Maya has the nature of cause 
and effect and belongs to Him who glances. By means of her, the 
all-pervading Lord made this world.” (3.5.25) 


In this regard, Jiva Gosvami writes: miyate "nayeti mayda-sabdena 
Sakti-matram api bhanyate, “Any energy can be designated with 
the word maya, by the derivation: miyate ‘nayd, “Creating is done 
by means of her"" (Bhagavat-sandarbha 22.7). Similarly, Sanatana 
Gosvami equates the term maya with sakti (Brhad-vaisnava-tosani 
10.1.7). The etymology, using the word anayá (by means of her), is 
apparent in the above quotation, with the word yaya (by means of 
whom). 

The grammatical explanation is this: The suffix /gh/a/n/, called 
[gh]a[n] in Hari-nàmamrta-vyakarana, is added in the instrumental 
voice (karane prayoga) after the verbal root mā (to measure, build, 
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fashion). Then the affix y/uk/ is inserted before /gh/a/7i/, by the rule: 
ato yuk cin-krtoh, “The suffix y[uk] is added after à when [c/i[n] ora 
krt suffix [that has the indicatory letter ñ or n] follows" (Astadhyayi 
7.3.33; HNV 413). Afterward maya is made feminine by appending 
the suffix /t/a[p] (Astadhyayi 4.1.4; krsnad ap, HNV 1081). Another 
explanation is that the word maya is made by applying the unadi 
suffix ya after the verbal root mà (Unadi-sütra 4.110), and maya is 
made feminine as before. 


Visnu-maya 


In front of Kamsa, Yogamaya transformed into an eight-armed 
form (10.4.9-10). Some Vaisnavas argue that this is a spiritual 
form, given that Jiva Gosvàmi says a spiritual Durga exists in the 
transcendental world: ye tu tatra $ri-bhagavat-pithavarana-püjayam 
ganesa-durgáàdyaà vartante te hi visvaksenadivad bhagavato nitya- 
vaikuntha-sevakah (Bhakti-sandarbha 285). Still, three verses later 
she is referred to as Maya: 


iti prabhasya tam devi maya bhagavati bhuvi | 
bahu-nama-niketesu bahu-nama babhüva ha || 


“After addressing Kamsa in this way, mighty Maya became revered 
in many places on Earth as a goddess with many names." (10.4.13) 


This is a classic example of the intention, in the Purdnas, to avoid 
making a clear-cut distinction between Yogamaya and Maha- 
maya. Verses 16 to 19 in the fourteenth chapter are another good 
illustration of that. This verse is another example, in the context of 
Krsna’s avirbhava: 


visnor maya bhagavati yaya sammohitam jagat | 
adista prabhunamsena karyarthe sambhavisyati || 


“Visnu’s Maya is powerful. Ordered by Him, the Lord who is an 
amśa, she by whom the world is confounded will takebirth for the 
sake of duty.” (10.1.25) 
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In their commentaries on that verse (10.1.25), Visvanatha Cakravarti 
says the term Visnu-maya denotes Yogamaya, whereas Sanatana 
Gosvami and Jiva Gosvami say it signifies Maha-maya. Both 
Yogamaya and Maha-maya are called visnu-sakti: 


etat sarvam idam visvam jagad etac carácaram | 
para-brahma-svarüpasya visnoh $akti-samanvitam || 
visnu-$aktih para prokta ksetra-jfiakhyà tathaparà | 
avidyd-karma-samjnanya trtiya saktir isyate || 


“All this universe, in which there are moving beings and immobile 
entities, is fully endowed with the potencies of Visnu, whose nature 
is Para-Brahman. Visnu has three potencies: the superior one, the 
one known as ksetra-jiia (a soul) and the inferior one: This third 
energy, Maya, has the names avidya and karma.” (Visnu Purana 
6.7.60-61) 


In addition, the Lord ordered Yogamaya (yoga-mayam samádisat, 
10.2.6), and then addressed her as Maha-maya (10.2.10-12). Similarly, 
in this verse Rukmini speaks of herself as prakrti (Material Nature): 


astv ambujaksa mama te caranànurága 
atman ratasya mayi canatirikta-drsteh | 
yarhy asya vrddhaya updatta-rajo-’timatro 
mam iksase tad u ha nah paramanukampa || 


“O lotus-eyed, You delight in Yourself and do not see much in 
me. Yet may I have deep love for Your feet. When You have a 
superabundance of rajo-guna, which is appropriated for the sake 
of increasing this universe, and glance on me, that is Your supreme 
grace on me." (10.60.46) 


Moreover, the Hari-vamsa says Visnu ordered Nidra-devi to 
transfer the sad-garbhas in Devaki,? but the Padma Puràna states 


25  sandadarsa jale suptàn sad-garbhan garbha-samsthitan, nidrayà kàla- 
rüpinyà sarvan antarhitan sa vai. svapna-rüpena tesam vai visnur dehan 
athavisat, pranesvarams ca niskrsya nidrayai pradadau tada. tam covaca 
tato nidram visnuh satya-parakramah, gaccha nidre mayotsrsta devaki- 
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that Maha-maya did so (this is quoted below). And according to the 
Narada Pancaràtra, Maha-maya is an amsa of Yoga-maya (quoted 
in Jiva Gosvami’s commentary on Brahma-samhita 5.3 and in 
Sarartha-darsini 10.1.25), whereas the Padma Purana affirms that 
Maha-nidra is an amsa of Maha-maya: 


24 
tato narayanim mayam paramesah samabravit || 


27-29 
nanda-gopasya patnyam tu yasodayam sanatani | 
tavamsa-bhita maha-nidrà vindhyam gatva mahacalam || 

tatra sampujyamana hi devair indra-purogamaih | 

hanyad daityan maha-viryan sumbhasura-purogaman || 
rudra uvaca 

tathety uktva maha-maya hiranyaksa-sutams tadā | 

paryayena ca devakyam sad-garbhan sannyavesayat || 


“Rudra said: Then the Lord addressed Narayani, who is Maya: 
“The eternal Maha-nidra, your amsa, will take birth in Yasoda, the 
wife of Nanda the cowherd. Upon going to the Vindhya Mountains, 
she, worshiped there by Indra and other gods, will kill very powerful 
demons, the leader of whom is Sumbhasura.” Maha-maya replied 
“All right" and placed the sad-garbhas, Hiranyaksa's sons, in 
Devaki one after the other." (Padma Purana 6.245.24-29) 


Discrepancies in Bhagavatam 


In like manner, the Bhagavatam contains contradictory statements 
regarding the difference between matter and a transcendental entity 
(esp. Bhagavan, bhakti, and Vaikuntha). In Vedanta, the old-school 
viewpoint is that transcendence is pure sattva, that is, sattva devoid 
of rajas and tamas. Examples are shown: 


(1) 


asapan kupità evam yuvam vasam na carhathah | 


bhavanantikam (Hari-vamsa 2.2.25-27). 
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rajas-tamobhyam rahite pada-müle madhudvisah || 


“Thus checked by the doorkeepers Jaya and Vijaya, the four 
Kumaras became enraged and cursed them: “You do not deserve 
to live near the Lord’s feet, which are devoid of rajas and tamas.” 
(7.1.38)°6 
(2) 
nasta-prayesv abhadresu nityam bhagavata-sevaya | 
bhagavaty uttama-sloke bhaktir bhavati naisthiki || 
tadà rajas-tamo-bhavah kama-lobhadayas ca ye | 
ceta etair anaviddham sthitam sattve prasidati || 


*When nearly all the bad karma has disappeared by means of 
constant service to devotees and to Bhagavatam, devotional service 
to Lord Uttamasloka becomes firmly established. Then the mind, 
untouched by impetuses of the nature of rajas and tamas such as 
lust and greed, becomes fixed in sattva and develops serenity.” 
(1.2.18-19) 

(3) 


bhaktih pravrttatma-rajas-tamopaha || 


*Bhakti, which dispels rajas and tamas in the mind, took place." 
(1.5.28) 
(4) 
yasyavayava-samsthanaih kalpito loka-vistarah | 
tad vai bhagavato rüpam visuddham sattvam ürjitam || 


“The expanse of planets is fancied as the locations of the limbs 
of Garbhodaka-sayi Visnu. That form of the Lord is pure, potent 
sattva.” (1.3.3) 
(5) 
pravartate yatra rajas tamas tayoh 
sattvam ca misram na ca kàla-vikramah | 
na yatra maya kim utapare harer 
anuvratà yatra surasurarcitah || 


26 In that line of thought, many monistic Upanisads state that I$vara is 
made of Maya. 
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“In the spiritual world, there is neither rajas nor tamas, nor sattva 
mixed with those two. There is no influence of Time. In that place, 
Maya does not exist, much less any other material entity. Hari's 
followers are worshiped by gods and asuras.” (2.9.10) 


Still, many other texts in Bhagavatam emphatically state that there 
is no sattva-guna in transcendence. For instance: harir hi nirgunah 
saksat purusah prakrteh parah, sa sarva-drg upadrasta tam bhajan 
nirguno bhavet, *Hari, the Purusa in person who is beyond Nature, 
is devoid of the gunas. He sees everything and is the witness within 
too. One who serves Him becomes transcendental" (10.88.5), and: 
andadir ātmā puruso nirgunah prakrteh parah, “The Purusa, the Soul, 
has no beginning, is devoid of the gunas and is beyond Nature” 
(3.26.3). Pure bhakti is described in the same way: 


laksanam bhakti-yogasya nirgunasya hy udahrtam | 
ahaituky avyavahita ya bhaktih purusottame || 


“The definition of transcendental bhakti-yoga is stated: It is 
devotional service to Purusottama which is unconditional and 
constant.” (3.29.12) 


The above-mentioned discrepancies in philosophical viewpoints 
have become the main source of discord between Mayavadis and 
Vaisnavas, although both viewpoints are seen in this Vaisnava 
scripture. In his commentary on Bhagavad-gita, Sridhara Svāmī 
noted this contrast between the two factions: 


nirgunopasanasyaivam sa-gunopasanasya ca | 
$reyah katarad ity etan nirnetum dvadasodyamah |l 


“Which is better: The path of worshiping nirguna Brahman or the 
path of worshiping saguna Bhagavan? The twelfth chapter aims at 
finding the answer." (Subodhini 12.1) 


Madhusüdana Sarasvati agreed with this distinction," as did 


27  tatraivam sati maya mumuksuna kim nirakaram eva vastu cintaniyam 
kim và sakaram iti svadhikára-ni$cayaya saguna-nirguna-vidyayor visesa- 
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Vopadeva. According to him, the forms of the Purusa (the Avataras) 
consist of sattva-guna with a trace of rajas and tamas, whereas 
Visnu's form is made of sattva-guna without any rajas or tamas.?? 
Jiva Gosvami refuted Vopadeva and set forth the standpoint that 
in Bhagavatam the word sattva is used in two ways, depending 
on the context: asuddha-sattva (sattva-guna) and suddha-sattva 
(transcendental existence).” 


The Composition of Bhagavatam 


The Bhagavatam is an ancient scripture. But in its present form it 
was compiled after the third century BCE, because both Canakya 
and King Dhana-Nanda are mentioned in the twelfth canto,” and 
the famous Candragupta of the Maurya dynasty is mentioned there 
too?! 


bubhutsayà arjuna uvaca evam iti (Güdhàrtha-dipikà 12.1). 

28  tatràdau visnu-prakaranam | tatra visnor laksanam bhedas ca | “aham 
evasam evagre nanyad yat sad-asat param | pas$cad aham yad etac ca yo 
"vasisyeta so ’smy aham” [Bhagavatam 2.9.33] ll6ll sa dvedha nirakarah 
sakaras ca | anavacchinnam caitanyam | nirákarah | sattavacchinnam 
caitanyam sakarah | sa ca caturdhà rajas-tamobhyam yukte sattve purusah | 
rajasa brahma | tamasa rudrah || suddhe visnur eva | agocarasya gocaratve 
hetuh prakrti-gunah sattvam | gocarasya bahu-rüpatve rajah | bahu-rüpasya 
tirohitatve tamah | tatha parasparam udasinatve sattvam || upakaritve rajah 
apakaritve tamah | (Muktà-phala 1.6-7). Hemadri comments: caturtham 
aha—suddhe visnur iti. Suddhe rajas-tamobhyam asprste sattve visnur eva. 
(Kaivalya-dipikà 1.7) 

29 atra | sattva-sabdena — sva-prakàsatà-laksana-svarüpa-sakti-vrtti- 
visesa ucyate, “sattvam visuddham vasudeva-sabditam, yad iyate tatra 
puman apavrtah” [Bhagavatam 4.3.23] | ity-ady-udaharisyamànanusarat, 
agocarasya gocaratve hetuh prakrti-gunah sattvam [Mukta-phala 1.7] 
ity asuddha-sattva-laksana-prasiddhy-anusarena — tatha-bhiita-cic-chakti- 
vrtti-visesah sattvam iti sangati-labhac ca. tata$ ca tasya svarüpa-sakti- 
vrttitvena svarüpatmataivety uktam, “tad abhayam àatma-sukham" iti. 
(Bhagavat-sandarbha 10.12); atra tv aprakrta-visuddha-sattva-hetutvam 
"sattvam visuddham vasudeva-sabditam” — ity-adeh. darsitam | casya 
sattvasyaprakrtatvam bhagavat-sandarbhe (Priti-sandarbha 110). 

30 nava nandan dvijah kascit prapannàn uddharisyati | tesam abhave 
jagatim mauryà bhoksyanti vai kalau || (12.1.11). In their commentaries, 
Sridhara Svāmī and Vi$vanàtha Cakravarti confirm that the Brahmana 
mentioned here is Canakya, also known as Kautilya. 

31 sa eva candraguptam vai dvijo ràjye ’bhiseksyati (12.1.12). 
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Like many other Vedic scriptures, such as Ramayana, 
Mahabharata and Manu-smrti, the Bhagavatam is most likely a recast 
of an earlier version. For instance, the Ramayana is a composite 
work: The consensus is that parts of the the first chapter and of the 
last chapter (seventh) are later additions. Based on this, the fourth 
century BCE is generally accepted as the date of the composition of 
Ramayana.” Similarly, the original Mahabharata was shorter than it 
is nowadays. At the outset, Vyasa says the work is called Bharata. 
He adds that he made both a detailed version and an abridged 
version. On top of that, he says there are several variations of the 
text.? Nowadays it is well known that there are two recensions of 
Mahabharata: Northern and Southern. Everyone uses the Northern 
recension (the Pune Critical Edition), but the southern one contains 
more details. The former has eighteen cantos (parvan), whereas the 
latter has twenty-four. In addition, the mention of the Hunas in the 
bhisma-parva appears to imply that the redaction of Mahabharata 
was still ongoing in 400 C.E. 

All the ancient Vedic scriptures were preserved by memory for 
generations until they were put in writing. Moreover, the Sanskrit 
language evolved over the course of thousands of years. This is 
obvious by looking at the differences between Vedic Sanskrit, 
in which the Samhita portion of the Vedas were composed, and 
Classical Sanskrit, in which the Upanisads were written. The latter 
were put on paper (birch bark, etc.) much later than the former. 
Dr. Keith, a professor in Glasgow in the first half of the twentieth 
century, expounds: 


From the language of the Rgveda we can trace a steady 
development to Classical Sanskrit, through the later 
Samhitas and the Brahmanas.** 


32 http://www.britannica.com/topic/Ramayana-Indian-epic 

33  vistiryaitan mahaj jfianam rsih sanksepam abravit | istam hi vidusam 
loke samasa-vyasa-dharanam || manv-àdi bharatam kecid astikadi tathapare 
| tathoparicaraddy anye viprah samyag adhiyate || (Mahabharata 1.1.49-50). 
34 Keith, A.B. (1956) [1920] History of Sanskrit Literature, London: 
Oxford University Press, p. 4 (source: https://archive.org/details/ 
SanskritLiterature). 
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It is, in point of fact, perfectly obvious that there is a steady 
progress through the later Samhitas, the Brahmanas, and 
the Aranyakas and Upanisads, and that the Bhasa, the 
spoken language of Panini’s grammar, is closely related to, 
though not identical with, the language of the Brahmanas 
and the older Upanisads.? 


In the Visnu Purana, forinstance, the genitive absolute is often used in 
the sense of the locative absolute, whereas in Bhagavatam this usage 
is very rare (6.17.26; 8.4.5; 12.6.13; etc.). In other words, the genitive 
absolute is used therein although disregard, ordained by rule,” is 
not implied. This usage of the genitive absolute is not covered by 
Panini’s grammar (450 BCE), not to mention subsequent grammars. 
This suggests that the author or authors of Visnu Purana preferred a 
different system of grammar, one older than Panini’s school, such as 
the Aindra school, the archetype of Katantra grammar (50 CE). The 
Bhagavatam is the only other scripture to use the genitive absolute 
in that way. 

Most likely, the Bhagatavam contains many verses of an earlier 
version which are in accordance with Advaita-vedanta. For example: 
“They cross the ocean of material existence, leave the boat of Your 
lotus feet on the shore and go” (10.2.31)." The sense is jfianis 
cease to practice devotional service after achieving self-realization. 
Similarly, Jiva Gosvami implicitly rejects a verse of Bhagavatam 
by saying that it expounds Vivarta-vada (the world is an illusion).?? 
This also explains why Madhvacarya and Vallabhacarya reject 
chapters twelve to fourteen of the tenth canto, which contain traces 
of Advaita-vedanta. 

Thus, the Bhagavatam was written in stages. This is also implied 
in the eleventh chapter of the tenth canto, where Sridhara Svami 


35 Keith (1956) p. 4. 

36  atrànàádare sasthi ca (Hari-nàmàmrta-vyákarana 697); sasthi canàdare 
(Astadhyàyi 2.3.38). 

37  svayam samuttirya sudustaram dyuman, bhavarnavam bhimam 
adabhra-sauhrdah | bhavat-padambhoruha-navam atra te, nidhàya yatah 
sad-anugraho bhavan | (Bhagavatam 10.2.31) 

38  yatah yad eva “samanya-visesabhyam upalabhyeta sa bhramah" 
[12.4.28] vivarta-vàda eva (Krama-sandarbha 12.4.28). 
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and Vallabhacarya do not comment on verses ten to twenty because 
they consider them to be interpolations. 

It was shown above that the meaning of sattva can be confusing 
in certain contexts. The same absence of clear distinction, in nature, 
between the two types of life force in the body can be inferred. In 
volume one, in the appendix of the second chapter, it was proven 
from scripture that the body has two kinds of life force: natural and 
supernatural. The latter is the vehicle of the soul and is dependent 
on the volition of the soul. It can be activated in times of grave 
danger and is sometimes viewed as a miraculous event.? The 
supernatural life force ‘transcends’ the ordinary life force. Yet it is 
difficult to say whether the supernatural life force consists of sat-cid- 
ānanda or is simply a quintessential aspect of the natural life force. 
In expounding the nature of a devotee's spiritual body, Visvanatha 
Cakravarti wrote: tathaiva bhaktir mayikan eva sabdadims tat- 
bhagavat-sambandhinah sabdàdin prakrtams tad-indriyadims ca 
jarayati “caksusas caksur uta srotrasya srotram" ity-adi-sruteh. yair 
eva bhaktanam dehah siddho bhavati. 


*Similarly bhakti destroys only the material aspects of sound, touch, 
color and shape, taste, and smell, the material senses and the material 
presiding deities. Bhakti does not destroy the quintessential aspects, 
which are connected to God, in light of the text beginning: caksusas 
caksur uta Srotrasya $rotram, “God is the eye of the eye, the ear of 
the ear” (Brhad-aranyaka Upanisad 4.4.18). By the quintessential 
aspects, a devotee’s spiritual body manifests.” (Sarartha-darsini 
3.25.33). Here the word prakrta (‘quintessential’) literally means 
‘material’. 


Furthermore, the question whether the body of Isvara is nirguna 
or saguna misses the point. Sometimes Rasa (relish) is material, 
sometimes Rasa is purely spiritual, and sometimes spiritual Rasa is 
evoked by some connection with matter. An example was shown 
above. Here is another: On the battlefield of Kuruksetra, Krsna was 
hit by Bhisma’s arrows, and so His body exuded blood. Ultimately, 


39 http://edition.cnn.com/2017/03/09/us/idaho-boy-saves-dad-angels- 
trnd/ 
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this increased Bhisma's love of God, because he was happy to see 
Krsna attack him to save Arjuna (Bhagavatam 1.9.38). 

All in all, the Bhagavatam is a mysterious scripture which 
continues to fascinate. For example, it propounds the theory of 
multiple universes: Nowadays, this theory is accepted by many 
academics too, under names such as ‘parallel universes’. In addition, 
in the fifth canto the Bhagavatam sets forth an amazing theory 
regarding the relative movements of the Earth, sun and moon. 
This theory explains the ecliptic and is known as the planisphere 
interpretation. In Mysteries of the Sacred Universe, Richard L. 
Thompson wrote: 


“The Bhagavatam verse 5.22.8 says that the moon is 100,000 
yojanas above the sun, and this is often taken as a highly 
unscientific statement. However, it makes perfect sense 
from the point of view of the planisphere interpretation. 
The sun and the moon both require planes above the earth 
plane, but this has nothing to do with their distances from 
the earth globe.” 


Moreover, the Bhagavatam propounds the concept of archetype: 
Eternal people exist in the transcendental world, and a soul can 
become one of them after this life. For example, Vasu, a god, 
merged in Uddhava, an eternal associate of Lord Krsna (3.4.11- 
12). It follows that everyone in the universe is a variation of the 
corresponding archetype in other universes: Each parallel universe 
has the same people in it, yet the soul in one character in one 
universe is different from the soul in the same character in another 
universe. Still, each parallel universe has its own specialty. Many 
physicists, including Brian Greene (The Elegant Universe), believe 
in the existence of parallel universes. Max Loughan, a physicist who 
was a child prodigy, believes that we all have our counterparts in 
each universe.” 


—c Qo 
BENZ 


40 https://www.youtube.com/watch?v=PkuH0gqxKaY (YouTube: “What 
is God? According to 13 year old genius physicist - Max Loughan") 
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Nanda Organizes Krsna’s Birth Celebration; 
Nanda and Vasudeva Meet in Mathura 


10.5.1-2 
Sri-Suka uváca 
nandas tv atmaja utpanne jatahlado mahà-manáh | 
ühüya vipran veda-jfiàn snatah sucir alankrtah || 
vácayitvà svasty-ayanam jata-karmatmajasya vai | 
karayamasa vidhi-vat pitr-devarcanam tathā || 


$ri-Sukah uvaca—Sri Suka said; nandah—Nanda; tu—however; 
atmaje utpanne—when a son was born (or [joy] toward the son that 
took birth); jata-ahladah—whose joy took place; maha-manah—big- 
hearted (or whose mind is exalted); ahiya—after calling; vipran— 
the Brahmanas; veda-jfian—who know the Vedas; snatah—who has 
bathed; sucih—[being] pure; alankrtah—decorated; vdacayitva— 
after making [Brahmanas] recite; 


sv-asti-ayanam—4he  svasti-ayana mantras (“that which leads 
to a superb existence"); jata-karma—the játa-karma ceremony; 
atmajasya—of the son; vai—indeed (or a word used to fill the meter); 
karayamasa—made [Brahmanas] do; vidhi-vat—according to the 
injunctions; pitr-deva-arcanam—the worship of the forefathers 
and of the gods; tatha—and (or in that way, i.e. according to the 
injunctions). 
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Sri-Sukah uvaca—atmaje utpanne (sati) nandah tu jatahladah (san) 
maha-manah vipran veda-jfían ahüya snatah sucih alankrtah (san 
vipran) svasty-ayanam vacayitva (vipraih) atmajasya jata-karma 
tathà pitr-devàrcanam vidhi-vat karayamasa. 


{athava: sri-sukah uvàca—nandah tu átmaje utpanne jatahladah (ata 
eva) maha-mandah vipran veda-jfian ahüya snatah (ata eva) sucih 
(tatah) alankrtah (ca san vipran) svasty-ayanam vācayitvā vidhi- 
vat (vipran) atmajasya jata-karma kārayāmāsa. (tatah sah) pitr- 
devarcanam tathà (karayamasa cakara va).} 


Sri Suka said: Nanda, however, became euphoric when his son was 
born. The noble-hearted father invited Brahmanas conversant with 
the Vedas. After bathing, pure Nanda adorned himself and made 
them recite mantras for prosperity and perform the jata-karma rite 
for his son, in accordance with the injunctions. Then he made those 
Brahmanas duly worship the forefathers and the gods. 


Sridhara Svami— 
paticame jatakam nandah sünoh krtvà mahotsavam | 
gatvatha mathuram prapa vasudevagamotsavam || 


“In the fifth chapter, after organizing a great festival, including the 
jata-karma ceremony, for his son, Nanda went to Mathura, and on 
arrival occasioned a festive mood by meeting Vasudeva.” 


10.5.1-2 
Nanda is noble-hearted (or his mind is exalted) (maha-manah = 
udara-cittah). 


Visvanatha Cakravarti— 
krsna-janmotsavo datum karam sri-mathuragamah | 
nandasya vasudevena samlapah paficame ’bhavat || 


“The celebration of Krsna's birth, Nanda's arrival in Mathura to pay 
tax, and a friendly conversation between Nanda and Vasudeva take 
place in the fifth.” 
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In point of the word tu in nandas tu (Nanda, however): Although 
Vasudeva was delighted when his son was born, his mind shrivelled 
out of fear of Kamsa and so he could not do the jata-karma ceremony. 
Nanda, however, was delighted when his son was born, his mind 
was replete with wonder (maháà-manáh = ativismita-manah), and he 
performed the jata-karma ceremony by organizing a recitation of 
Vedic hymns. 

In this way, now that a difference from Vasudeva, which is 
simply this, has come to light because of the word tu, it’s understood 
that Krsna also took birth in Nanda's home. That is what the 
glorious king of sages intends to state here. It is also agreed upon by 
VaiSampayana, in light of his statement: garbha-kale tv asampürne, 
"[During the eighth month,] when the pregnancy had not reached 
maturity, [those two ladies, Devaki and Ya$oda, gave birth at the 
same time]” (Hari-vamsa 2.4.11). 

It should not be said that tu is used to fill the meter here, because 
the meter is complete without it: nanda atmaja utpanne jatahlado 
maha-manah. Nor should it be said: “Tu is meaningless given that 
the above is understood simply by the usage of the phrase atmaja 
utpanne (when a son was born)," because in upaguhyatmajam 
(clasping the daughter) (10.4.7) the word atmaja is used even though 
the girl was not Devaki’s daughter. Moreover, the context is the 
commencement of the jata-karma, which occurs before the cutting 
of the umbilical cord, so how could the umbilical cord be cut without 
the child having just taken birth?“ 

In addition, many other scriptural texts state that Krsna is 
Nanda's son. This is not the only one. None of them should be 
considered to be figurative. For example: 

X adrsyatanuja visnoh, “Krsna’s younger sister was seen" (10.4.9); 
X pràg ayam vasudevasya kvacij jatas tavatmajah, “Some time ago 


41 According to tradition, the jata-karma ceremony should ideally take 
place right after birth, in the maternity room. The father should make sure 
that the umbilical cord is not cut at first. He should touch the newborn's 
tongue with ghee and with a powder of rice and barley while reciting 
appropriate prayers. Then he should give permission to cut the umbilical 
cord (Sat-kriya-sara-dipika). For the details regarding the various samskaras 
of Vedic life, including the jata-karma rite, consult the appendix at the end 
of this chapter. 
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this son of yours took birth as Vasudeva's" (10.8.14); 

& naumidya te... pasupangajaya, “You are the son of a cowherd” 
(10.14.1); 

& dehinam gopika-sutah, “the son of a gopi" (10.9.21); 

& In Gautamiya-tantra: vallavi-nandanam vande, “I praise the son 
of a gopi," 

X And also in Krama-dipika: devata sakala-loka-mangalo nanda- 
gopa-tanayah samiritah, “The Deity, the auspiciousness of all 
the worlds, the son of Nanda the cowherd, has been proclaimed" 
(Krama-dipikà 2.8)”; 

& And in a mantra: nanda-putra-padam ne-’ntam, “the word nanda- 
putra (Nanda's son), at whose end there is the dative case ending" 
(Krama-dipika 7.77), and so on. 


Some people think: “The greats say names such as Nanda-nandana, 
Subala-sakha and Gopi-kanta are superior to names such as 
Vasudeva-nandana, Arjuna-sakha and Rukmini-kanta because 
the latter are expressive of prema mixed with aisvarya whereas 
the former are only expressive of prema and hence imply that He 
is under the control of Nanda et al. Thus, since the designation of 
being Nanda's son only depends on the bhava, not on the truth, 
Krsna is not really Ya$oda's son, otherwise, if the actual facts were 
most important, it would have to be said that Varaha is Brahma’s 
son (since He came out of his nose) and Krsna is Uttara’s son (since 
He went to her womb to save Pariksit)." 

But it cannot be said that Nanda and Yasoda imagine that Krsna 
is their son. A fact cannot be rendered untrue just by denying that it 
happened. He was born from her womb. 

Regarding jatahladah, there is a sahokti (connected statement): 
putrena saháhlado "pi jatah, “Joy arose, and so did a son,” and 
an utpreksá (fanciful assumption): putra-vyajenahlada eva jatah, 
“Under the guise of a son, joy arose."? 


42  Krama-dipikà was written by Kasmirika Sri Kesava Bhatta, who is in 
the line of Nimbarkacarya. The book was commented upon by Govinda 
Bhattacarya. 

43 Both interpretations are copied from Laghu-vaisnava-tosani, rendered 
below. In truth, the first interpretation is simply a vastu-dhvani (implied 
idea). If there were a sahokti, or even just an implied sahokti, one word 
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The verb kārayāmāsa (he did, caused to do) is used because 
Nanda was unable to do it himself, on account of inertia which arose 
from joy. 


Sanatana Gosvami—In five verses, while illustrating Sri Nanda's 
name by the etymology: nandayati harsayati jagad iti nandah, *He 
delights the world," Sukadeva implies, with the word tu (but), a 
distinction between Nanda and Vasudeva. In that regard, it is said 
atmaja utpanne and so on to shed light on a special type of affection. 
Thus, the possibility that He is someone else's son is refuted. This 
idea will be strengthened ahead with the same kind of statement. 

Although Vasudeva, completely preoccupied for the sake of 
protecting Him, was overanxious by being very affectionate to the 
Lord when He was an ordinary child (prakrta-sisu), he brought 
Mayà by exchanging Him, and so it is inferred that he is inferior to 
Nanda, because the former has the knowledge that He is God and 
the latter is fixed in pure bhakti. 

Or, the sense of atmaje is that He is Nanda's own son. This is 
said by the Lord, by rejecting the notion that He is Vasudeva's son. 

Some Vaisnavas explain the matter as follows: ^The one and 
only Lord took birth in Vasudeva's home, but in Nanda's home He 
took birth with Maya. Since it is very confidential, that event was 
not mentioned previously. In that regard, however, the son that was 
placed down by Vasudeva by replacing Him with Maya became one 
with Nanda's son. Thus, it can literally be said, by the literal mode of 
meaning (mukhya vrtti), that He is Nanda's son. Therefore Brahma 
said pasupangajaya, “unto the son of a cowherd” (10.14.1). Hence it 
is stated in Rudra-yamala: 


krsno "nyo yadu-sambhüto yah purnah so ’sty atah parah | 
vrndavanam parityajya sa kvacin naiva gacchati || 


“The Krsna who never leaves Vrndavana is superior to the other 


should have been in the instrumental case in the sense of saha (with). 
Poetical theorists do not allow anything else to be called sahokti. The 
second interpretation can also be classed as an apahnuti-dhvani (implied 
apahnuti ornament (poetic denial)), owing to the usage of a word like vyaja 
(under the guise of) (Sahitya-kaumudi 10.61). 
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Krsna, the fullness, who was born among the Yadus." (Laghu- 
bhagavatamrta 1.5.461) 


Nanda’s mind is naturally exalted (maha-manah = prakrtyà eva 
udara-cittah). And the words átmaja utpanne jatahladah express the 
reason for doing the great festival of the jata-karma. 

He summoned the Brahmanas (vipran): The term vipra means: 
visesatah pranti pürayanti kaman iti vipras tan, “They fulfill (pranti ^ 
= pürayanti) desires in a special way, and so they are vipras.” Vipran 
is the accusative case plural. In addition, they knew the Vedas 
(veda-jfián), meaning they knew the specific Vedic injunctions such 
as jata-karma. Thus, they were learned in the Vedas (veda-jrian = 
Srotriyan). It is said in the Sruti: yavatir vai devatah sarvàs ta veda- 
vidi brahmane santi,? * All the gods exist in a Brahmana who knows 
the Vedas." 

Nanda, being pure in a special way (sucih = śucih san = visesetah 
pavitrah san), on account of Vaisnava tilaka, acamana, and so on. 
Taih (instead of vai) signifies vipraih (he made those Brahmanas 
do). In the reading vai, the sense is: That too is well-known. 
Vidhinà (instead of vidhi-vat) means yathà-vidhi (according to the 
injunctions). This word is connected with the previous clauses and 
with the subsequent one too. Tathā has the sense of ca (and): tatha 
pitr-devarcanam means: pitr-devarcanam ca, “and he made them 
do the worship of forefathers and of gods” by means of the nandi- 
mukha-sraddha (a ceremony unto the three ancestors preceding the 
great-grandfather). 


Jiva Gosvami—This is one syntactic unit of two verses. While 
illustrating here the meaning of Nanda’s name by the etymology: 
nandayati jagad iti nandah (Nanda is he who delights the world), 
in five verses Sukadeva implies that Nanda’s profuse good fortune, 
signified by the word tu (but), is superior to Vasudeva’s because 
the former has pure parental affection whereas the latter’s affection 
is chiefly characterized by the knowledge of the Lord’s godhood 
(aisvarya-jfiana). Therefore Nanda will be praised by the king with 


44 The verbal root is pra pürane (to fill) (2P). 
45 vasanti (two manuscripts out of six, and Laghu-vaisnava-tosani). 
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the two verses starting from nandah kim akarod brahman: 


nandah kim akarod brahman $reya evam-mahodayam | 
yasoda ca maha-bhaga papau yasyah stanam harih || 
pitarau nànvavindetam krsnodararbhakehitam | 
gayanty adyapi kavayo yal loka-samalapaham || 


Pariksit said: O Brahmana, what good deed, whose result was so 
great, did YaSoda and Nanda do? She is the very fortunate lady 
whose breasts Hari sucked. Devaki and Vasudeva did not get to 
see Krsna’s exalted childhood deeds, which dispel the impurities of 
the world. Even nowadays the poets render those deeds in song. 
(10.8.46-47) 


Moreover, the words dtmaja utpanne consist of one set of three 
meanings: àtmajatvam utpannatvam | átmajatvena utpannatvam 
(being a son, being born, and being born as a son). Those three 
meanings are implied by each of the two syntactical connections,” 
as in the case of nilotpala (blue lotus, i.e. either the lotus is blue or 
it is perceived to be blue). And that is for the sake of rejecting any 
other hypothesis (“He is not Nanda's son"). 

Of the three meanings, being a son means He was already born 
with the thought in Him that He would be a son. It's understood 
that Nanda and Yasoda too knew that He would their son, just 
like in: a@vivesamsa-bhagena mana Gnakadundubheh, “He entered 
Anakadundubhi’s heart” (10.2.16), and tato jagan-mangalam 
acyutamsam, “Afterward, Devaki bore Him, an amsa of Acyuta. He 
brings good fortune to the world” (10.2.18). 

Nanda and Yaśodā will achieve Sri Krsna’s presence in terms of 
being an abode of such love, because of scriptural statements such 
as: 

X yasya deve para bhaktir yatha deve tathà gurau, tasyaite kathita hy 
arthah prakasante mahatmanah, “The purports are told to the great 
soul whose devotion to his guru is like his transcendental devotion 


46 The words àtmaja utpanne are either a visaya-saptami (object of 
emotion) of jatahladah (i.e. “Nanda became joyful that a son was born") or 
a sati-saptami (locative absolute: *when the son was born"). 
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to God" (Svetasvatara Upanisad 6.23); 

X bhaktir evainam nayati bhaktir evainam darsayati, “Only devotion 
leads to Him and only devotion makes Him show Himself" (Mathara- 
Sruti, cited by Madhvacarya in his commentary on Vedanta-sütra 
3.3.54); 

X& bhaktyaham ekayad grahyah, “I can be grasped by exclusive 
devotion" (Bhagavatam 11.14.21). 


To bring about His manifestation, which is the form of the topmost 
goal of life, devotion characterized by having a mind focused on 
Him at all times is necessary, as shown in Narada’s previous life and 
in the previous lives of Dhruva, Prahlada and others. 

To bring about a special manifestation of His, the corresponding 
special element is required, in light of the logical reasoning called tat- 
kratu (one becomes what one resolves to become)" and because of 
the evidence in: ye yatha mam prapadyante, tams tathaiva bhajamy 
aham, “I serve them in the same way they devote themselves to Me” 
(Bhagavad-gità 4.11). The general nature of Nanda's and Yasoda’s 
devotion will be pointed out in the boon chosen by Brahma. 

The above is exactly what Sukadeva says with mahà-manáh, 
which means either: mahàn sri-krsna eva mano yasya, “he whose 
mind is the great one, Krsna," because there happened to be an 
extreme similarity of nature, or: mahat mano yasya, “he whose 
mind is great," insofar as he was able to carry Him. In accordance 
with the text: yasyasti bhaktir bhagavaty akifcana, sarvair gunais 
tatra samasate surah, “The gods and all their virtues assemble in 
one who has unselfish devotion to the Lord" (5.18.12), being maha- 
manas is the main thing here, and other qualities, such as audarya 
(exaltedness), are included. Being mahd-manas indicates other 
things too: It also applies to YaSoda in a specific way, for example 
in the verse that begins nandah kim akarod brahman (10.8.46) (see 
above). 

Although in a general way He was born to Nanda and Yasoda 
like He was born to Vasudeva and Devaki, there is a difference by 
the logical reasoning: “The cause of the result is inferred from the 


47 Here the term kratu means sankalpa (resolve). For the details on tat- 
kratu-nyaya, consult Vedanta-siitra 4.3.15 and Priti-sandarbha 51. 
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result." Krsna was born to Vasudeva and Devaki as a four-handed 
boy and was born to Nanda and Ya$odà as a two-handed boy. 

Now (as regards the second meaning), the stated fact that He 
took birth only means that something external happened. It is not 
that He took birth like a jiva does. He took birth to Nanda and 
Ya$odà like He took birth to Vasudeva and Devaki. There was no 
difference. Or rather there was a difference, because the former 
two manifest as fundamental forms that suggest His being a son and 
because the latter two manifest as forms that do not make known His 
being a son. And that distinction is proper, given the nature of the 
eminent love of the former: a pure parental mood. That distinction 
is shown here with the word tu, in nandas tu, and will be illustrated 
in other places too. 

However, without such bhava, which shone by its absence in 
Vasudeva's words beginning from vidito ’si (10.3.13) and which 
was already covered because of the aisvarya-jfiana of the latter two, 
He is not taken as a son. Thus, Brahma does not regard Sri Varaha 
as a son (although Varaha came out of his nostril), and Uttara did 
not think of Krsna as a son. 

Therefore He took birth as Nanda's son with all His amsas. 
This is expressed in unequivocal terms with an action, in the words 
beginning from ahüya. Hence Garga will mention that Krsna is 
mainly the son of the former two: prag ayam vasudevasya kvacij 
jatas tavatmajah, “Previously this son of yours was born somewhere 
as Vasudeva's child" (10.8.14). In the same line of thought, Brahma 
will say pasupdngajaya (10.14.1), and venerable Suka will say in 
even clearer terms: nàyam sukhapo bhagavan dehinam gopika- 
sutah, *He, the Lord, the son of a gopi, is not easily attained by 
embodied beings" (10.9.21). The same is also stated by the knowers 
of Agama: sakala-loka-mangalo nanda-gopa-tanayo devatà, “The 
auspiciousness of all the worlds, the son of Nanda the cowherd, the 
Deity” (Narada Paficarátra 3.3.9; Krama-dipika). 

Therefore it is only said: nandas tv atmaja utpanne, and not: 
nandas tv àtmajam matva (But Nanda, thinking of Him as a son). 


48 “Vasudeva said: “Now I know You directly. You are the Purusa, 
who is beyond Prakrti. You have the nature of Brahman, the bliss of the 
absolute experience. And You are Paramatma, the witness of everyone's 
intelligence."" (10.3.13) 
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Consequently, in this regard, even Maya’s birth was only for the 
sake of deceiving Vasudeva and others. Maya stayed in Yasoda’s 
womb and Krsna in her heart.” Thus, given that their mother is the 
same, she is said to be Visnu's younger sister (10.4.9). 

When Sri Devaki wanted Him, who was situated in Yasodà 
in that way, to cover His four-armed form, which had manifested 
by itself, then the manifestation of the two-armed form located in 
Ya$oda's heart occurred before Devaki's eyes by means of covering 
that form. For this reason, to reconcile his own statement: prag 
ayam vasudevasya kvacij jatas tavatmajah, “Some time ago this son 
of yours took birth as Vasudeva's" (10.8.14), $ri Garga will add: 
bahüni santi namàni rüpàni ca sutasya te, “Your son has many names 
and many forms" (10.8.15). 

Now (in terms of the third meaning: the state of taking birth 
as a son), it is established that Krsna is mainly the son of Nanda 
and Yasoda, because of Garga's above-mentioned statements and 
because of the conceit of Nanda and YaSsoda, which is in the scope 
of the proper philosophical conclusions. It cannot be said that Krsna 
is the son of Nanda and Ya$oda in a secondary way, like the word 
upaguhyatmajam (after clasping the daughter) (10.4.7) is so used, 
because Vasudeva and Devaki were sure that Devi was Yasoda’s 
daughter. Therefore, given that the philosophical conclusion is such, 
we shall elaborate on that only in a way favorable for a big festival. 

Concerning putre ca utpanne jatahladah, it is not that only a son 
took birth (jata), rather joy (ahláda) also took place (jata): In this 
way there is the sahokti ornament (connected statement). There is 
also an utpreksa ornament (fancy assumption): putra-vyajenahlada 
eva jatah (joy took place under the guise of a son), which is implied 
by a svatah-sambhavi-vastu (a literary idea also possible in day-to- 
day life). Thus, those two ornaments imply an abundance of joy. The 
poetical rhetoricians would analyze the text that way. Moreover, 
this joy is also the reason for the special occurrence that is the great 
festival (the jata-karma). 


49 Jiva Gosvami also mentions this in Gopála-campü (1.3.82-83). That 
portion was translated in Annotation 10.3.8. The point is: *Since Krsna 
appeared from the heart, not from the womb, He could not possibly have 
had an umbilical cord." However, perhaps Yogamaya made Him look like 
He had one, in order to bewilder Nanda and others. 
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Nanda called the Brahmanas. They are named vipras because 
they fulfill (pranti = pürayanti) desires in a special way (vipran = 
visesatah pranti pürayanti kaman iti vipras tàn). Those Brahmanas 
knew the Vedas (veda-jnan), meaning they completely knew the 
Vedic injunctions, including the jata-karma. In other words, they 
were learned in the Vedas (veda-jfian = Srotriyan). The Sruti states: 
yavatir vai devatah sarvas tà veda-vidi brahmane vasanti, “As many 
gods as there are, they all abide in a Brahmana who knows the 
Vedas.” 

Being pure in a special way (sucih = visesetah pavitrah san)—in 
reference to his Vaisnava tilaka, his observance of ácamana, and so 
on—, Nanda called those Vipras and made them, the doers who are 
impelled (taih = vipraih prayojya-kartrbhih), do the jata-karma. 

The jata-karma is a specific Vedic activity that consists of karma 
that produces intelligence and so on by means of mantras such as 
bhüs tvayi, because there is a rule that only Brahmanas can do this. 
Further in that regard, the result is only Nanda's, according to the 
maxim: karma-phalam prayoktari, “The result of the activity goes to 
the one who initiates the action." 

In the reading vai (instead of taih), the sense is: That too is well 
known.? Vidhiná means yatha-vidhi (according to the injunctions). 
Sometimes the reading is vidhi-vat. This term is connected with 
the previous ones and with the later ones, in accordance with the 
suitability. 

Tatha has the sense of ca (and): tatha pitr-devarcanam signifies: 
pitr-devarcanam ca, “and he made them do the worship of forefathers 
and of gods” by means of the nandi-mukha-sraddha. Thus, Nanda 
himself did not do it. 

Moreover, the adjective jatahladah (his joy took place) signifies 
that he was numbed by bliss: This is the main reason he made them 
do those rites. Alternatively, the sense is: Nevertheless, he did [the 
worship of forefathers and of gods] by relying on the repetition of 
the mantras. 


50 This reading, mentioned by Sanatana Gosvami also, is not seen in 
modern editions of Bhagavatam, including those of Rama-Narayana, 
Gita Press, Anvitartha-prakasika, and Krsna-Sankara Sastri. Many times, 
alternate readings mentioned in the Tosanis are not seen elsewhere. 
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Krama-sandarbha—At first, Krsna had entered Nanda's mind: 
mahà-manáh means sri-krsnavista-cittah (he whose mind was 
entered by Sri Krsna). When Krsna became Nanda’s son (atmaje = 
putri-bhüte), Nanda was joyful (jatahladah). 

The epithet mahā-manāh sheds light on a similarity between 
Nanda and Vasudeva, in view of: dvivesamsa-bhagena mana 
anakadundubheh (He entered Anakadundubhi's heart with His 
amsas and other features) (10.2.16). With kārayāmāsa, Sukadeva 
informs about a special characteristic of the bhava. Nanda could not 
do the ceremony himself because He was numbed by joy. 


Baladeva Vidyabhusana— 
sünor janmotsavam krtva vrajeso mathuram agat | 
Saurina tatra samlapam vyadhad ity aha paficame |l 


* After organizing a party for the birth of his son, the King of Vraja 
went to Mathura. He conversed with Vasudeva there. The speaker 
mentions this in the fifth chapter." 


After telling, in a very secret way, about His birth in the residence 
of King Sri Nanda, Sri Sukadeva, the king of sages, restricted by 
the desire of Sri Hari, the master, shows, with this pair of verses, 
which forms one unit, the festivity related to it. Tu has the sense of 
bhinnopakrama (a different beginning). 

When a son was born, Vasudeva, although delighted, was 
unable to organize a festival for the one who took birth, because 
he was confined in prison. He mentally gave ten thousand cows. 
“But Nanda had the jata-karma of the son done according to the 
injunctions after inviting Brahmanas, such as Bhaguri, who knew 
the Vedas.” 

Thus, when the son was born—that is, when he heard the women 
inside the residence—, Nanda, who has a big heart (maha-manah), 
was delighted (jatahladah = jatahladah san), was cleansed by means 
of taking a shower (snatah = dhàrayàá snatah), was purified in a 
special way (sucih = visesetah pavitrah san) by performing adcamana, 
by putting on upward tilaka, and so on, and had expensive ornaments 
(alankrtah = dhrtanarghya-bhüsanah). Then he organized the jata- 
karma rite. 
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It is thus made clear that Krsna is the legitimate son of King 
Nanda.? This will be made clear again many times, in texts such 
as: yasodayah sutodbhavam, “the birth of Yasoda’s son" (10.5.9), 
nandah sva-putram ādāya, “Nanda, after taking his son" (10.6.43), 
and sva-putrodayaya, “for his son's prosperity" (10.5.16). 


Bhaktisiddhanta Sarasvati—Nanda prompted Brahmanas to recite 
words of well-being (svasty-ayanam = svasti-vacanam = svasti- 
vakyam). 


Anvitartha-prakasika—Nanda, however, was delighted when 
Krsna took birth as a son and therefore his mind was very liberal in 
giving and so on (maha-manah = danddau atyudara-cittah). (This is 
substantiated in the next verse.) 

“After making Brahmanas do a svasty-ayana (svasty-ayanam 
vacayitva = brahmanaih™ svasti-vacanam karayitva), he organized 
a specific samskara (specific Vedic milestone in the course of life), 
called jata-karma, for his son. Before that, he had the nandi-sraddha, 
etc., done (pitr-devarcanam = nàndi-sraddhadikam ca karayamasa) 
according to the injunctions (tatha = tatah pürvam vidhi-vat). 


10.5.3 
dheninam niyute pradad viprebhyah samalankrte | 
tiladrin sapta ratnaugha-sata-kaumbhambaravrtan || 


dheninam—of cows; niyute—two millions,  pradat—gave; 
viprebhyah—to Brahmanas; samalankrte—which [two millions] 
were fully decorated; tila—of sesame; adrin—mountains; sapta— 
seven; ratna—of jewels; ogha—with a multitude; sata-kaumbha— 
golden; ambara—and with cloths; avrtàn—covered. 


51 Nanda, a cowherd, is not a king, yet he is thought of as a king so that 
Krsna may be called a prince. Everyone knows that girls are enamored of 
a prince. 

52 Perhaps this refers to the reading taih, yet the word brahmanaih 
should be brahmanan, in the object case, since the verbal root in vacayitva 
is expressive of sound. For the details, consult the rule: akarmaka-gati- 
jfiána-sabda-bhojana-vácinàm, ani-karta karma nau syat krii-hrii-dder 
vibhasaya (Hari-namamrta-vyakarana 641); gati-buddhi-praty-avasanartha- 
sabda-karmà-karmakànàm ani-kartà sa nau (Astadhyayi 1.4.52) (Siddhanta- 
kaumudi 540). 
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(nandah) dheniinam niyute samalankrte sapta tiladrin ratnaugha- 
sata-kaumbhambaravrtan (ca) viprebhyah pradat. 


Nanda gave the Brahmanas two million fully decorated cows in 
addition to seven mountains of sesame seeds covered with golden 
cloths and with jewels. 


Sridhara Svami—‘“He gave two hundred thousand (niyute = dve 
lakse) cows and seven hills of sesame (tiladrin sapta = sapta-tila- 
parvatan ca).” What were they like? They were covered with 
a multitude of jewels and with cloths tinged with melted gold 
(ratnaugha-sata-kaumbhambaravrtan = ratnaughaih ratna-samühaih 
sata-kaumbhambaraih suvarna-rasaktair ambarais cavrtan). 


Visvanatha Cakravarti—Niyute means vimsati-laksani (two million). 
Ksirasvami says: ekam daSa-sata-sahasrany ayutam prayutakhya- 
laksam atha niyutam, “The numerical sequence is: eka (one), dasa 
(ten), sata (one hundred), sahasra (one thousand), ayuta (ten 
thousand), /aksa (one hundred thousand), also called prayuta, and 
then niyuta (one million)." The measure of a tiladri is mentioned in 
the uttara-khanda of Bhavisya Purana: 


uttamo dasabhir dronair madhyamah paficabhir matah | 
tribhih kanistho rajendra tila-sailah prakirtitah || 


“O king of kings, a mountain of sesame is considered the best size as 
ten dronas, the medium as five, and the lowest as three." 


The number of a drona is also stated: 


khari dronadhaka-prasthah kudavam ca palam picuh | 
sanako masakas ceti yatha-pürvam catur-gunah || 


“A khari, a drona, an adhaka, a prastha, a kudava, a pala, a picu, 
a süánaka, and a masa: Each is four times less than the previous 


one." 55 


53  Monier-Williams Dictionary gives various definitions for each of 
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Sanatana Gosvami— The cows were fully adorned (samalankrte = 
samyag alankrte), meaning they were adorned with silver hooves, 
golden horns, and so on, according to what was said.** The measure 
of a tilādri and so on is mentioned in the uttara-khanda of Bhavisya 
Purana: 


uttamo dasabhir dronair madhyamah paricabhir matah | 
tribhih kanistho rajendra tila-sailah prakirtitah | 

pürva-vac cáparam sarvam viskambha-parvatadikam? || 

“O king of kings, a mountain of sesame is considered the best size as 

ten dronas, the medium as five, and the lowest as three. And the full 

length, a mountain and so on, is unprecedented, as before." 


Moreover, the following is said in that book in the context of 
mountains of grains: 


ittham nivesyamara-sailam agryam 
atas tu viskambha-girin kramena | 
turiya-bhagena catur-disam ca 
samsthapayet puspa-vilepanadhyan |l 


“Thus, after concentrating on the foremost mountain of the gods, one 
should erect mountains that are a support and that are besprinkled 
with flowers, and establish the four directions sequentially with a 
portion that is one fourth," and so on. These viskhamba-giris etc. 
are the four beginning with Mandara. For example: 


these. For example it says an adhaka is either 7 pounds 11 ounces or, in 
Bengal, 164 pounds (both in avoirdupois weight). A kudava is either 12 
handfuls; a measure corresponding to a vessel four fingers wide and as many 
deep; or one finger-and-a-half deep and three fingers each in length and 
breadth. One masa is 17 grains (troy weight). Thus, it seems there is no strict 
differentiation between weight and volume. Monier-Williams says a khari 
is either 18 dronas, 3 dronas or 4 dronas, and further says that 18 dronas 
correspond to 3 bushels, that is, 105 liters. Taking the definition above (one 
khari equals 4 dronas), one khari is two thirds of a bushel (22 liters). 

54 This is explained by Baladeva Vidyabhisana. 

55 viskambham | parvatàdikam | (Laghu-vaisnava-tosani); viskambha- 
parvatadikam (Vaisnavanandini). 
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merur mahan vrihi-mayas tu madhye 
suvarna-vrksa-traya-samyutah syat | 
purvena mukta-phala-vajra-yukto 
yamyena gomedaka-puspa-ragaih || 
pascàc ca gárutmata-nila-ratnaih 
saumye ca vaidurya-saroja-ragaih | 
brahmatha visnur bhagavan purarir 
divakaro "py atra hiranmayah syat || 


“There is a big Meru made of rice. It can be held together by a triad 
of golden trees in the middle. It is endowed in the east with pearls 
and diamonds, in the south with gomeda gems and flower pollen, 
in the west with emeralds and blue jewels, and [in the north] with 
rubies and vaidürya gems. Pretty lady! Brahma, Lord Visnu, Purari 
and the sun-god abide where there is gold." Moreover: 


suklambarany ambu-dharavali syat 
pürvena krsnani ca daksinena | 
vasamsi pascad atha karburani 
raktàni caivottarato ghanani || 


* White cloths might be a series of clouds. Cloths are dark blue in the 
east, variegated in the south, red in the west, and dark in the north," 
and so on. The number of a drona is also mentioned: 


khari dronaddhaka-prasthah kudavam ca palam picuh | 
sanako masakas ceti yatha-piirvam catur-gunah || 


“A khari, a drona, an adhaka, a prastha, a kudava, a pala, a picu, a 
sanaka, and a masa: Each is four times less than the previous one.” 


In this way, one drona is 256 palas. That is just what Sukadeva 
hints at. Or, with ratnaugha and so on he mentions something even 
more special: sata-kaumbha means either sata-samüha (a multitude 
of hundreds) or sauvarnadbharana-jata (produced with golden 
decorations). 

Alternatively, here in Vraja a tiladri is equal in height to 
Govardhana. Thus, tiladrin sapta means seven mountains like that 
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endowed with numerous jewels and so on. 

“He gave eminently” (pradat = prakarsena adat): He gave in 
a manner such as sending those Brahmanas to the domiciles of his 
own people after washing the Brahmanas’ feet. 


Jiva Gosvami—Niyute means: vimsati-laksani (two millions). We 
will prove this in the twelth chapter (10.12.2). In that regard, the 
general idea is shown in Ksirasvami’s definition: ekam dasa-sata- 
sahasrány ayutam prayutakhya-laksam* atha niyutam, “Eka (one), 
dasa (ten), Sata (one hundred), sahasra (one thousand), ayuta (ten 
thousand), /aksa (one hundred thousand), known as prayuta, and 
then niyuta (one million)." 

(Additions are underlined.) “Fully adorned” (samalankrte = 
samyag alankrte) signifies: *adorned with silver hooves, golden horns, 
and so on, according to what was said." The measure of a tiladri and 
so on is mentioned in the uttara-khanda of Bhavisya Purana: uttamo 
dasabhir... (see above). Moreover, the following is said there in 
the context of mountains of grains: ittham nivesyamara-sailam... 
(see above). And those are the four beginning with Mandara. For 
example, in that same book: merur mahan... (see above). Moreover: 
suklàmbaràny ambu-dharavali... (see above). The number of a 
drona is also mentioned: khari dronadhaka-prasthah... (see above). 

In this way, one drona is 256 palas. While hinting at this, with 
ratnaugha and so on Sukadeva mentions something even more 
special: The seven mountains of sesame seeds were covered with 
golden cloths to make them look like Sumeru. Thus, tiladrin sapta 
means seven mountains like that endowed with numerous jewels 
and so on. 

“He gave eminently (pradat = prakarsena adat)” signifies: He 
gave in a manner such as sending those Brahmanas to the domiciles 
of his own people after washing the Brahmanas’ feet. 


Krama-sandarbha—As regards dheniinam ([two millions] of 
cows): One niyuta is one hundred times ten thousand. By relying on 
Ksirasvami’s statement, this is indicated: How could he possibly do 
all that by himself? 


56  práyutàkhya-laksam (Puri Dasa’s edition). 
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Baladeva Vidyabhusana—With dheniinam and so on, Sukadeva 
talks about overjoyed King Nanda's gift at that time. 

Bhaskara has said that a niyuta (one million) is a prayuta.? 
Concerning samalankrte (fully decorated), this is said in Hemadri's 
Dana-khanda*: 


dasa-sauvarnike Srnge khurah pafica-palanvitàh | 
pancasata-palikam prstham pucche mukta-vibhisitam || 
svarna-srngim raupya-khurim tamra-prstha-vibhisitam | 
sa-vatsam vastra-sahitam sa-ghantam kamsya dohanim || 
üdhasvantim roga-hinam su-srngis ca manoharam | 
evam gam yo naro dadyat sa suraih saha modate || 


* A person who gives cows that are as follows enjoys with the gods: 
The two horns have ten times 175 grains troy of gold. The hooves 
are endowed with five palas. The height is fifty palas. The cows 
have golden horns and silver hooves, are decorated on the upside 
with copper, have calves, cloths and bells, and give milk upon being 
ordered: Their udders are always full. The cows are charming, are 
disease-free, and their horns are superb.” 


Anvitartha-prakasika—Dhenünàm signifies: nava-prasiitanam 
(cows that have recently given birth) (ready to give milk). 


10.5.4 
kalena snana-saucabhyam samskarais tapasejyaya | 
sudhyanti danaih santustya dravyany atmatma-vidyaya || 


kalena—by time; snana-saucabhyam—by bathing and by cleaning; 
samskaraih—by Vedic ceremonies marking specific milestones 
in the course of a human life; tapasa—by [practicing] austerity; 
ijyaya—by worshiping; sudhyanti—become purified; danaih—by 
giving; santustya—through contentment; dravyani—substances (see 


57 Thisis also Monier-Williams’ and Apte's definition, whereas Ksirasvami 
says a laksa (one hundred thousand) is called a prayuta. 

58 | Hemadri (fl. 1260-1310 CE) wrote Catur-varga-cintàmani, which 
consists of five chapters: vrata, dana, tirtha, moksa, and parisesa. In addition, 
he wrote a commentary on Vopadeva's Muktaphala. 
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the footnote ahead); atma—the soul (or the ego?); atma-vidyaya— 
by knowledge of the soul. 


kàlena snana-saucabhyam samskaraih tapasa ijyaya danaih santustya 
(và) dravyàni Sudhyanti. atma-vidyayà atma (Sudhyati). 


{athava: kalena (bhümi-àdi vartmadi và) snana-saucabhyam (dehadi- 
amedhya-liptangadini) samskaraih (garbhadi) tapasa (indriyadi) 
ijyaya (traivarnikam) danaih (dhanàdini) santustya (manah, evam 
etàni) dravyàni (kaladibhih) $udhyanti. atmà (tu) atma-vidyaya (eva 
sudhyati).) 


Dravyas (things or people) are purified by time, by bathing, by 
cleaning, by samskaras, by practicing austerity, by worshiping, by 
giving, and by being content. The ego is purified by the knowledge 
of the soul. 


Sridhara Svami—In this verse, he illustrates purifiers that apply in 
specific instances in order to demonstrate with examples that the 
purification of a newborn takes place only by samskaras (Vedic 
ceremonies marking specific milestones in the course of life) such 
as the jata-karma, which is connected with giving boiled rice and so 
on, just as cows, gold and other dravyas are purified only by being 
given, and so on. 

Earth and other things are purified over time, the body and so 
on by bathing, bodily limbs and so on that are smeared with impure 
things by cleaning, birth and so on by samskdras, the senses by 
practicing austerity, Brahmanas and others by worshiping, dravyas 
(objects) and so on by being given, the mind by contentment, and 
the atma by means of spiritual knowledge. 


Visvanatha Cakravarti—With the dipaka ornament (‘illuminator’, 
syllepsis), he gives examples regarding the jata-karma, which is 


59 The Bhagavatam verse 6.12.11 is an instance where the word atman 
means ego, according to Sridhara Svāmī: ātmā "harkarah (Bhavartha-dipika 
6.12.11). Another instance is verse 10.6.25, according to Sridhara Svami. 

60 Here syllepsis takes place because many nouns are connected to the 
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necessary, which involves various gifts and which, at first, purifies a 
child from birth. 

“Dravyas are purified over time, and so on" (kaladibhih 
dravyani sudhyanti). In that regard, paths and so on are purified 
by time; bodies and so on by bathing; limbs and so on smeared 
with impure things by cleaning; birth and so on by samskaras; the 
senses by practicing austerity; Brahmanas and others by worshiping; 
wealth and so on by giving; the mind by contentment; and the soul 
by means of the knowledge of the Soul. In other words, a jiva is 
purified by experiencing the nature of Paramatma. 


Sanatana Gosvami—Someone might think: “Why did all that 
occur?" He responds in this verse. With various examples, according 
to the time, the necessity of the jata-karma and of giving is meant to 
be expressed. The rest was explained by Sridhara Svàmi. 

Alternatively: *Things are certainly purified by time, but the 
soul is purified only by the direct awareness of its nature (atma- 
vidyayà = svartipa-jnadnena eva)." Or else: “only by devotion to the 
Lord." The soul is mentioned separately although it is included in 
dravya.*' The gist is: Who can describe the glory of its purification, 
given that Paramatma in person showed up in Nanda's house? 

Another explanation is: There is a purification of some object 
at some time by something; fine, but Paramatma’s purification of 
everything simultaneously is already accomplished by the Lord 
being a son. What more need be said? 


Jiva Gosvami—“If he was inert out of bliss, why did he not 
procrastinate so that eventually he could do it himself?" In case 
someone were to think that way, in this verse Sukadeva means to 
say: “Only because of love for his son.” Thus, with examples the 
necessity of purifying a birth according to the time is meant. 


same verb, which is stated once. Moreover, the verse also features the 
prativastüpamá ornament (two sentences have an implied similarity). 

61 InNyaya-Vaisesika philosophy, ātmā is classed as a dravya (substance): 
tatra dravyani prthivy-ap-tejo-vàayv-akasa-kala-dig-àtma-manamsi navaiva, 
“There are only nine dravyas (substances): earth, water, fire, air, space, 
time, directions of space, àtmà (jivatma and paramátmà), and the mind” 
(Tarka-sangraha 1.3). 
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The rest was explained by Sridhara Svami. In his commentary, 
earth and so on, which he added, are dravyas in the sense of artha 
(material things). Purifying a birth is the subject of the comparison; 
the purification of dravyas is the example, because ‘Purifying a 
birth’ is what is to be substantiated, and so the word yatha (as) is 
implied by the word tathà (so) (not listed in any reading of the text). 
Sometimes the reading is yatha tatha. 

The inclusion of the purification of earth and so on is implied 
only for the sake of nourishing the above-mentioned example. 
Alternatively: *Earth and other dravyas are purified by time, etc., 
whereas the soul is purified only by the direct awareness of its 
nature (atma-vidyayá = svarüpa-jiiánena eva),” or “only by devotion 
to the Lord." For this reason, there is a separate mention of the soul, 
although it is included by the term dravyani. In relation to that, the 
universe too is purified at once by the Lord, Srimat Para-Brahman 
Himself in a human form, who is taking birth as a son. Still, that 
purification is done only by means of the topmost love. The idea is: 
“This gives great joy to everyone and especially to those like me." 


Baladeva Vidyabhüsana— With the dipaka ornament, he gives 
examples regarding the jata-karma, which involves various gifts 
and so on, which purifies a newborn, and which is the topic under 
discussion. The drift is: Since the purification of taking birth occurs 
by a samskara, the samskara should be performed. (Consult the 
appendix for more details on the samskaras.) 


10.5.5 
saumangalya-giro viprah sitta-magadha-vandinah | 
gayakas ca jagur nedur bheryo dundubhayo muhuh || 


saumangalya-girah—whose words are auspiciousness; viprah— 
the Brahmanas; süta—reciters of Puranas; madgadha—treciters of 
genealogies [of royalty]; vandinah—bards, praisers; gayakah— 
singers; ca—and; jaguh—sang; neduh—resounded; bheryah— 
kettledrums (ref. Bhagavad-gita 1.13); dundubhayah—kettledrums; 
muhuh—constantly. 


Visvanatha Cakravarti / Baladeva Vidyabhüsana— 
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(tada) viprah saumangalya-girah | (babhüvuh). süta-magadha- 
vandinah gayakah ca jaguh. bheryah dundubhayah (ca) muhuh 
neduh. 


Ganga Sahaya (Anvitartha-prakasika)— 

(tada) viprah süta-màgadha-vandinah ca muhuh saumangalya-girah 
(babhüvuh). gayakah (ca muhuh) jaguh. bheryah dundubhayah (ca 
muhuh) neduh. 


Then the Brahmanas, the sitas, the magadhas, and the vandins gave 
blessings, and singers sang. Bheri drums and dundubhi kettledrums 
repeatedly resounded. 


Sridhara Svami—The Brahmanas and the others became speakers 
of good fortune (saumangalya-girah = svasti-vacakah babhivuh). In 
that regard, it is said: 


sutah pauranikah proktà magadha vamsa-samsakah | 
vandinas tv amala-prajfiah prastava-sadrsoktayah || 


*Sütas are well versed in the Puranas, magadhas praise genealogies, 
but vandins, who are conversant with purity, make statements suited 
to the occasion.” 


Visvanatha Cakravarti—“Then the Brahmanas became 
saumangalya-girah (they whose quality of being auspicious is in 
words) (saumangalyam girsu yesam te).” That is, they became 
speakers of virtuous blessings. The sütas and the others (jaguh). It is 
said: sutah pauranikah... (see above). 


Sanatana Gosvami— Bheris are a kind of ànaka (large drum) and 
a kind of susira (wind instrument). Dundubhis too are a type of 
large drum. They resounded (neduh) by themselves. They are hit 
simultaneously with a pair of wooden sticks with both hands. Muhuh 
(repeatedly) is syntactically connected with everything because 
nobody felt satiated, due to the great mirth. 
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Jiva Gosvami—(The commentary is the same.) 


Baladeva "Vidyabhüsana— Then the Vipras gave blessings 
(saumangalya-girah = asirvadakah babhüvuh). The siitas and others 
sang." The bheris and the dundubhis repeatedly resounded... on the 
main gate of King Nanda's residence and on his rootop, on account 
of the favorable occasion of a big festival. 


Anvitartha-prakasika—Their words are auspicious, meaning they 
evoke auspiciousness (saumangalya-girah = su-mangalam eva 
saumangalyam tad-bodhikah girah yesam te). 


10.5.6 
vrajah sammrsta-samsikta-dvarajira-grhantarah | 
citra-dhvaja-pataka-srak-caila-pallava-toranaih || 


vrajah—the cowherd settlement (or the land of Vraja); sammrsta— 
were fully cleaned; samsikta—were well sprinkled; dvara—doors 
(or gates, passages); ajira—courtyards; grha-antarah—in which the 
interior of houses; citra—various (or multicolored); dhvaja—flags; 
pataka—banners (or flags); sraj—of garlands; caila—of a multitude 
of cloths; pallava—of blossoms; toranaih—[was decorated] with 
festoons. 


vrajah sammrsta-samsikta-dvarajira-grhantarah citra-dhvaja-pataka- 
srak-caila-pallava-toranaih (vibhisitah abhit). 


The cowherd village, where the entrances, the courtyards and the 
houses were very clean and well sprinkled, was adorned with various 
flags and with festoons of multicolored flags, garlands, cloths and 
blossoms. 


Sridhara Svàmi—*Vraja, in which the entrances (dvdra), the 
courtyards (ajira = angana), and the interiors of houses (grhantara 
= grha-madhya) were fully cleaned (sammrsta) and sprinkled 
(samsikta), was adorned (bhüsitah is added) with garlands (sraj) of 
banners (pataka) on [the masts of] multicolored flags (citra-dhvaja) 
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and with festoons (toranaih) of cloths (caila) and of blossoms 
(pallava)." 


Visvanatha Cakravarti—"[Vraja,] “in which the entrances (dvara), 
the courtyards (ajira = angana), and the interiors of houses (grhantara 
= grha-madhya) were at first completely cleaned and then well 
sprinkled with liquids containing sandalwood paste, flowers, and 
so on," was decorated—vibhüsitah abhüt is added—with various 
banners and flags (citra-dhvaja-pataka)” and with three kinds of 
festoons (torana): festoons of garlands (sraj), festoons of pieces of 
cloths (caila = caila-khanda), and festoons of blossoms (pallava)." 


Sanatana Gosvami—Because of the two prefixes sam, it’s understood 
that the full cleaning and the sprinkling were special events that 
took place on another day. Caila signifies cailani, that is, khandita- 
vastrani (torn cloths). 

The rest was explained by Sridhara Svami. In his commentary, 
bhüsitah (adorned) is added to the syntactical connection. Or, 
the compound ending with toranaih is in the instrumental case as 
a particularity (visesa).9 Alternatively, the sense is: “Vraja was 
adorned by garlands of flowers (sraj = srajah = puspa-malah) and by 
various (citra = vividha) flags and so on.” The rest of the explanation 
is the same as his. 


Jiva Gosvami—(Additions are underlined.) Because of the two 
prefixes sam, it's understood that the full cleaning and the sprinkling 
were special events that took place on another day. Caila signifies 
cailani, that is, khandita-vastrani (torn cloths). 

The rest was explained by Sridhara Svami. In his commentary, 
“garlands of banners” signifies “arrangements in the form of 
garlands." Bhüsitah (adorned) is added to the syntactical connection. 


62 The words dhvaja and pataka have the same sense (flag, banner). 
Some say there is a difference in size. Patakà can also mean flagpole, and a 
flag at the very top. 

63 In this interpretation, the sense is: Vraja exists as a place in which there 
are festoons and so on. The rule is: visesa-laksanat trttyà (Hari-nàmamrta- 
vyákarana 678). 
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Or the sense is: *Vraja was adorned by garlands of flowers (sraj — 
srajah = puspa-malah) and by various (citra = vividha) flags and so 
on." The rest of the explanation is the same. 


10.5.7 
gavo vrsa vatsatarà haridra-taila-risitah | 
vicitra-dhatu-barha-srag-vastra-kaficana-malinah || 


gavah—cows; vrsah—bulls; vatsatarah—grown-up calves (“which 
are more than calves"); haridra—[mixed with] turmeric; taila—with 
oil; rüsitah—daubed; vicitra—various (or multicolored); dhatu— 
earthy mineral oxides; barha-sraj—garlands of a peacock’s tail 
feathers; vastra—cloths; kancana—golden; maàlinah—who have 
garlands. 


gavah vrsah vatsatarah (ca) haridrà-taila-rüsitah vicitra-dhatu-barha- 
srag-vastra-kaficana-malinah (ca babhivuh). 


Cows, bulls and grown-up calves were daubed with turmeric oil and 
vivid ochers, and had colorful cloths, golden garlands, and wreaths 
of peacock tail feathers. 


Sridhara Svami—‘“The cows and so on were daubed (rüsitah = 
liptah) with turmeric oils (haridra-taila = haridra-tailaih) and had 
multicolored ochers (vicitra-dhatu), garlands of peacock tail feathers 
(barha-sraj), cloths (vastra) and golden garlands (kaficana-mala)” as 
ornaments. 


Visvanatha Cakravarti—Risitah means liptah (smeared). 
Sanatana Gosvami— Because of the two words ca (and),™ one ca 
has the sense of ukta-samuccaya (adding something mentioned) and 


the other is in the sense of anukta-samuccaya (adding something not 
mentioned): Buffalos and other animals are included. 


64 One reading of the verse is vrsas ca vatsds ca, instead of vrsa vatsatara. 
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Jiva Gosvami—The two words ca accomplish the previous 
crescendo. Because of that, buffalos and other animals are included. 
Sometimes the reading is: vrsd vatsatara. 


Baladeva Vidyabhüsana—He shows the resplendence of the cows 
and so on. “They were daubed (rüsitàh = liptah)—on the horns— 
with oil mixed with turmeric (haridra-taila = haridrà-misratena 
tailena), and had multicolored ochers (vicitra-dhatu), garlands of 
peacock tail feathers (barha-sraj = piccha-mala), multicolored 
cloths (vicitra is carried forward to vastra too) and golden garlands 
(káficana-málà)" as ornaments. 


10.5.8 
mahàrha-vastrabharana-kaficukosnisa-bhüsitah | 
gopah samàyayü rajan nanopayana-panayah || 


mahà-arha—very valuable (or maha-arha—fit for a festival); vastra— 
with clothes; abharana—with ornaments; kaficuka—with garments 
that fit tightly to the upper part of the body (i.e. a bodice, as regards 
women); usnisa—with turbans; bhüsitah—[being] adorned; gopah— 
the cowherds; samdayayuh—arrived; rajan—O king (Pariksit) (or 
rajat—shining, i.e. which were resplendent); nàna—[there are] 
various; upayana—presentations; panayah—in whose hands. 


rajan! gopah mahdarha-vastrabharana-kancukosnisa-bhisitah 
nanopayana-panayah (ca santah) samayayuh. 


Adorned with very valuable garments, ornaments, tightfitting 
shirts, and turbans, O king, the cowherd men arrived with diverse 
presentations in their hands. 


Alternatively: Adorned with garments, ornaments, tightfitting 
shirts, and turbans, all of which were fit for a festival, the cowherd 
men arrived with various kinds of splendid presentations in hand. 


Sanatana Gosvami— The verb samayayuh signifies samyag ayayuh 
(they properly came). In that regard, with the two adjectives, 
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maharha-vastrabharana-kaficukosnisa-bhüsitàh and  nànopayana- 
panayah, he shows how properly they came: “Being adorned 
(bhisitah = bhiisitah santah) with clothes (vastra) and so on that 
were very valuable (maha-arha)..." That is, the cowherds had kept 
those clothes for a festive occasion (maha = utsava = utsavartham). 

The purport of the vocative rājan (O king) is: “You already 
know about the ways the citizens arrive during a festival in a king’s 
palace. I don't have to tell you anything.” As a pun (rajan stands 
for ràjat, resplendent, and is taken as a part of the compound): 
rajan-nanopayana-padnayah means: rajanti sobhamanani nānā- 
vidhopayanani pánisu yesam te, “The cowherds have various 
resplendent presentations in their hands." 

Concerning gopah (the cowherds): Naturally, their minds were 
very affectionate. As a pun: gam prthivim panti bhagavad-bhakti- 
vistaranena raksantiti go-pah, “The gopas are so called because 
‘they protect the Earth (go)' by expanding devotion to the Lord." 
Therefore, because of such good dress and so on the gist is: The full- 
fledged (samyak) arrival during a festival for the Lord is certainly 
proper (samyak). Such an explanation applies elsewhere too. 


Jiva Gosvami—Sukadeva had showed the topmost anurdga of all of 
Gokula toward Sri Nanda and Sri Yasoda, and now, in seven verses 
he illustrates it. 

Concerning samáyayuh, which signifies samyag dyayuh (they 
came fully), the sense is: They came (ayayuh) after undertaking 
various auspicious arrangements in their respective homes, since it 
was said “Vraja was fully cleaned" (10.5.6). In that regard, with the 
two adjectives, maharha-vastrabharana-kaficukosnisa-bhüsitah and 
nanopayana-pdnayah, he shows how properly they came: “Being 
adorned (bhüsitaàh = bhisitah santah) with clothes (vastra) and so 
on that were very valuable (maha-arha)..." That is, the cowherds 
had kept those clothes as if they were gems. And *they had very 
valuable jewels and so on in their hands" (nànopayana-pànayah = 
nanopayanair maharha-ratnadibhir yuktah panayo yesam te), which 
they gave with much merriness. 

As a pun, the vocative rájan (O king) means: he premna 
virajamana, *O you whoareresplendent with love!" Orrajat (shining, 
‘being resplendent’) is an adjective of upayana (presentations). 
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The cowherds' minds are naturally very affectionate by nature. 
The cowherds became even more affectionate by being in proximity 
to cows. As a pun, “they also protect the Earth" (gopah = gam 
prthivim api panti). This derivation should be understood ahead 
also. 


Baladeva Vidyabhisana—“Adorned with very valuable (maharha 
= bahu-mülya) garments and so on, the cowherds—who were equal 
to King Sri Nanda and who, by their effulgence, were diminishing 
the splendor of the master of the gods—had very valuable jewels 
(upayana = maharha-ratnadi) of various kinds (nānā = nàna-vidha) 
in their hands.” The cowherds had taken suitable gifts with them 
from their homes. 


10.5.9 


gopyas cakarnya mudita yasodayah sutodbhavam | 
atmanam bhisayancakrur vastrakalpanjanadibhih || 


gopyah—the cowherd ladies; ca—and; dkarnya—after hearing; 
muditah—delighted; yasodayah—of Yasoda (or from Yasoda) (or 
[giving birth] done by Yasoda); suta-udbhavam—the birth of a 
son; atmanam—themselves; bhisayamcakruh—decorated; vastra- 
akalpa-anjana-adibhih—with garments, ornaments, eyeliner, and so 
on. 


yasodayah sutodbhavam dakarnya gopyah ca muditah (satyah) 
vastrakalpanjanadibhih atmanam bhisayancakruh. 


Delighted upon hearing that Yasoda had given birth to a son, the 
cowherd ladies too decorated themselves: They dressed for the 
occasion, wore ornaments and applied make-up. 


Sridhara Svami—A kalpa, which is in the plural, means alankara 
(ornament). 


Visvanatha Cakravarti—The term gopyah (cowherd ladies) includes 
the wives of Nanda’s brothers. 
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Sanatana Gosvami— The word ca has the sense of tu (specification) 
to make a distinction from the previous verse. He illustrates it: ^ Right 
after hearing (akarnya = akarnya eva) about the birth of the son 
(sutodbhavam = sutasya udbhavam = sutasya utpattim) of Yasoda 
(yasodayah)—who gives Vraja fame, who was childless, and who is 
the First Lady of Vraja (vrajesvari)—, the cowherd ladies became 
delighted (muditah)—because of their eternal and natural love for 
Him, and therefore—they adorned (bhüsayaiicakara = abhüsayan) 
themselves (atmanam) (or their bodies) with garments and so on." 
The word adi (and so on) refers to garlands, ointments, etc. 

The word àtman (oneself, body) is used with the intent to 
communicate a nondifference between themselves and their bodies, 
given that those ladies are transcendental bodies (sat-cid-ànanda- 
vigraha) (‘real, conscious and blissful bodies’). 


Jiva Gosvami—The term gopyah (cowherd women) includes the 
wives of Nanda's brothers. The word ca has the sense of ukta- 
samuccaya (adding something stated): This means “The cowherd 
ladies too, upon hearing..., (arrived there)." 

With muditah (delighted), Sukadeva shows that the women's joy 
was greater than the men’s. “Right after hearing (akarnya = akarnya 
eva) about the birth of the son of Yasoda—who gives Vraja fame, 
who was childless, and who is the First Lady of Vraja—, the cowherd 
ladies became delighted (muditah)—because of their eternal and 
natural love for Him, and therefore—they adorned (bhüsayáficakàra 
= abhüsayan) themselves (atmànam) with garments and so on.” 


Baladeva Vidyabhüsana— The cowherd ladies were equal to Sri 
Vrajesvari and were comprised of the wives of Nanda’s brothers. 
Those gopis decorated themselves with clothes and so on. The sense 
is they wore jewels, earrings, necklaces, bracelets, ankle bells, and 
silk clothes. The tips of their noses were splendid due to the dazzle 
of a large pearl. Their eyes were colored with lines of mascara. Their 
verbal expressions were endowed with humility and splendor. 


10.5.10 
nava-kunkuma-kifijalka-mukha-pankaja-bhütayah | 
balibhis tvaritam jagmuh prthu-sronyas calat-kucah || 
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nava-kunkuma-kifijalka—with fresh saffron filaments; mukha- 
pankaja-bhütayah—the resplendence of whose lotus faces; 
balibhih—with presentations; tvaritam—quickly; jagmuh—went; 
prthu—[were] large; sronyah—whose hips; calat—[were] moving; 
kucah—whose breasts. 


(gopyah) nava-kunkuma-kifijalka-mukha-pankaja-bhütayah calat- 
kucah (satyah) prthu-sronyah (api) balibhih (yuktah nanda-grham) 
tvaritam jagmuh. 


Their breasts jiggling, they carried gifts and went swiftly although 
they had large hips. Their lotus faces were resplendent with fresh 
saffron threads. 


Sridhara Svami—The cowherd ladies had splendor (bhüti = Sri) 
in their lotus faces because of the fresh saffron filaments (nava- 
kunkuma-kifijalka-mukha-pankaja-bhutayah = nava-kunkuma- 
kinjalkaih mukha-pankajesu bhütih srih yasam tah). 


Visvanatha Cakravarti—The splendor in their lotus faces was even 
greater than that of fresh saffron threads (nava-kunkuma-kinjalka- 
mukha-pankaja-bhütayah = nava-kunkuma-kifijalkad api mukha- 
pankaje bhütih sobha yasam tah). 

Their were quickly moving with gifts (balibhih), that is, with 
jewels, necklaces, golden rings, invaluable clothes, fruits, coconuts, 
unbroken dürvà grass, sandalwood, flower garlands, and so on, 
which were in golden containers, covered by cloths colored with 
gold and held in their left hands. 

“Although their hips were large (prthu-sronyah = prthu-sronyah 
api), they went (jagmuh) quickly (tvaritam)” by the force of their 
eagerness, excitement and rapture. 


Sanatana Gosvami—The verse was explained by Sridhara Svami. In 
his commentary, the sense is that their lotus faces were ‘decorated’ by 
fresh saffron threads. Or, “the splendor (bhüti = $obhà) of their lotus 
faces was like that of fresh saffron threads (nava-kurikuma-kifijalka 
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- nava-kunkuma-kifijalkasya iva)." A stupendous resplendence is 
thus indicated by the rise of the redness (raga) of the lotus faces 
induced by the golden-bodied ladies’ absorption in anurāga. 

Moreover, the ladies were going with their assistants, their 
retinue, who are strong (balibhih = balavadbhih). This was the 
means of going fast. Or the sense of balibhih is: bali-trayena visistah 
(they had three kinds of offerings). Alternatively, “They were going 
along with gifts (balibhih = upaharaih saha) such as china. 

They went speedily although their hips were large. And their 
breasts were shaking (calat-kucah): This is a characteristic of going 
speedily. 


Jiva Gosvami— The splendor in their lotus faces was even greater 
than that of fresh saffron threads (nava-kunkuma-kinjalkad 
api mukha-pankajanam bhütih sobha yasam), because of high 
merriment. The stupendous resplendence of their faces is thus 
indicated by the ladies’ absorption in anuraga at that time. 

Moreover: balibhih, “along with presents (balibhih = upaharaih 
saha),” such as unbroken vessels, made with big gems and so on. 

With tvaritam and so on he only talks about the special type 
of joy: “They went speedily although their hips were large.” Calat- 
kucah (whose breasts were moving) is a sign of that eminence. All 
this hints at their great longing. 


Baladeva Vidyabhüsana—Jagmuh signifies ajagmuh (they came). 


Anvitartha-prakasika—Kinjalka means kesara (stem, filament). 
The absence of the suffix ka[p] in prthu-sronyah is poetic license.® 
“They went to Nanda's house" (jagmuh = nanda-grham jagmuh). 


10.5.11 
gopyah su-mrsta-mani-kundala-niska-kanthyas 
citrambarah pathi sikha-cyuta-malya-varsah | 


65 The rule is: nadi-rtas ca, “[In a bahuvrihi compound, the suffix ka/p] 
is] also applied after feminine words ending in i or ii and after words ending 
in r” (Astádhyáyi 5.4.153) (HNV 1078). Thus, prthu-sronyah should read 
prthu-sronikah. 
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nandàlayam sa-valayà vrajatir virejur 
vyalola-kundala-payodhara-hara-sobhah || 
(vasanta-tilakà) 


gopyah—the cowherd ladies; su-mrsta—bright (“very clean"); 
mani—[are studded with] jewels; kundala—whose earrings; niska— 
[there are] niskas (golden ornaments for the neck or the chest); 
kanthyah—on whose necks; citra-ambarah—whose garments are 
amazing (or colorful); pathi—on the path; sikha—from the tips (of 
the braids); cyuta—fallen; malya—of flowers; varsah—on whom 
there are showers (or because of whom there are showers) (or who 
showers); nanda-alayam—to Nanda’s abode; sa-valayah—who have 
bangles; vrajatih —while going (vrajatyah); virejuh—were especially 
resplendent; vydlola—dangling; kundala—[is due to] earrings; 
payah-dhara—on the breasts; hàra—[and is due to] necklaces; 
sobhah—whose resplendence. 


gopyah su-mrsta-mani-kundala-niska-kanthyah citrambarah sikha- 
cyuta-málya-varsàh | sa-valayáh | vyalola-kundala-payodhara-hara- 
sobhah nandalayam vrajatih pathi virejuh. 


The cowherd ladies looked especially glamorous while going to 
Nanda’s house. Their gem-studded earrings were polished, they 
wore golden pendants, they engendered showers of flowers, falling 
from the tips of their braids, they had colorful clothes, they wore 
bangles, and their splendor was enhanced by the necklaces on their 
breasts and by dangling earrings. 


Sridhara Svami—‘“The cowherd ladies were gorgeous on the way 
(pathi), while going (vrajatih = vrajantyah) to Nanda’s residence.” 
The ladies had earrings that shone (su-mrsta = ujjvalita) and 
that were made of jewels (mani = mani-maya), had pendants on 
their necks (niska-kanthyah = padakani kanthesu yasam tah ca), 
had showers of flowers falling from their sikhas (sikha-cyuta- 
malya-varsah = sikhabhyah cyutàni màlya-varsàáni yasam tah), were 
adorned with bangles (sa-valayah = kankana-bhiisitah), and had 
resplendence (sobhà) due to dangling earrings, and so on. 
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Visvanatha Cakravarti—Nonsatiated, on account of an abundance 
of bhakti, Sukadeva describes them again although they had been 
described. Sikhd, in the plural, means: dhammilàgràni (tips of the 
braids). Vrajatih stands for vrajantyah (while going). 


Sanatana Gosvami—He describes them again because of a special 
bhakti. Sikhà is in the plural and means dhammilàgràni. The rest 
was explained by Sridhara Svàmi. Alternatively, “the showers of 
their flowers were falling from the tips of their braids (sikhas) onto 
the path (pathi)," by going quickly. 

Moreover: *They had glamor due to dangling earrings and 
due to necklaces on the breasts (vyalola-kundala-payodhara-hara- 
sobhah = vydlolaih kundalaih payodhara-vartibhih haraih ca sobha 
yasam).” 

“They shone, that is, they were resplendent, in a special way 
(virejuh = visesatah rejuh = visesatah asobhanta) just by going 
(vrajatih = vrajantyah eva) to Nanda’s house.” The drift is: Their 
bodies and ornaments magnificent, the ladies were especially 
magnificent with their love for Nanda’s son. 


Jiva Gosvami—He describes them again because of a special bhakti. 
Sikhd is in the plural and means dhammildagrani. 

“They were resplendent in a special way (virejuh = visesatah 
rejuh) just by going (vrajatih = vrajantyah eva) to Nanda’s house.” 
The gist is: Their bodies, ornaments and so on were sublime in 
hundreds of ways, plus the ladies were especially sublime because 
their love for Nanda’s son. 


Baladeva Vidyabhüsana— Their chests were splendid because of 
jewel-studded pendants (niska-kanthyah = ratna-padaka-sobhita- 
vaksasah). 

“The cowherd ladies rained flowers, which were falling from the 
tips of their braids (sikha-cyuta-malya-varsah = dhammilagrebhyah 
cyutani mālyāni varsanti iti tah).” The scene is fancifully imagined 
(utpreksyate) as follows: The tips of the braids, joyful because of 
the motion, offered flowers to the feet. (This is an implied utpreksa 
ornament (fanciful assumption).) 
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The residence is Nanda’s (nandalayam = nandasya àálayam): 
Its pillars are made with vaidürya gems and other jewels—by the 
etymological derivation: ālīyate mano ’smin, “Alaya means: The 
mind is embraced in this"—, it has a multutide of golden eaves, it 
has lattices studded with diamonds and other precious stones, its 
rooftop glitters because of crystals, it is resplendent with many large 
open arbors, its enclosure is beautiful because of many copings, it is 
a quadrangular place that touches the halo of the moon on account 
of many stories, it has many waving colorful flags, it has a beautiful 
recreational grove, it is a place crowded with charming people so 
that it is like a well of jewels, it is located on the Yamuna’s bank, and 
it sustains the splendor of the homes of the foremost cowherds. That 
is the real meaning, because it is the king's residence, because it is 
the Lord's domicile, and because of Brahma's statement: cintamani- 
prakara-sadmasu kalpa-vrksa-laksavrtesu, surabhir abhipalayantam, 
“(I worship Govinda,] who is tending Surabhi cows in cintamani- 
filled abodes that are screened by hundreds of thousands of wish- 
fulfilling trees" (Brahma-samhita 5.29).9 


Anvitartha-prakasika—The ladies’ earrings were studded with 
jewels and were rendered stain-free (su-mrsta-mani-kundala = 
nirmali-krtàni mani-mayani kundalani yasam). 


10.5.12 


haridrà-cürna-tailadbhih sificantyo janam ujjaguh |l 


tah—those ladies; asisah—wishes (or blessings); prayunjanah—while 
setting forth (or in order to set forth); ciram—a long time; pahi— 
may You protect; iti—thus; balake—as regards the babe; haridra- 
cürna—turmeric powder; taila-adbhih—with water [mixed with] oil; 
sificantyah—while sprinkling; janam—people (or ajanam—to the 
birthless one); ujjaguh—sang intensely (or loudly). 


(tvam) ciram pahi iti tah (gopyah sitikantar-grhe pravisya) balake 
asisah prayunjanah (babhüvuh. tatah bahir nihsrtya) haridra-ciirna- 


66 There is another grandiose description of Nanda's palace in Gokula in 
Brahma-vaivarta Purana (4.10.15-20). 
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tailadbhih (mithah) janam sificantyah ujjaguh. 


lathavà: (tvam) ciram pāhi iti(-àdi-)asisah balake tah (gopyah) 
prayunjanah haridra-curna-tailadbhih | (mithah)  sificantyah 
(mangalartham) ajanam (harim) ujjaguh.) 


Baladeva Vidyabhüsana— 

tah (sutika-grham pravisya ràja-putratvat yuva-rajah bhütvà nah) 
ciram pāhi iti asisah prayufijanah (tatah bahir nirgamya) haridra- 
cürna-tailadbhih (mithah) janam sificantyah ujjaguh. 


Those ladies sang intensely while declaring their wishes concerning 
the boy: “Protect for a long time," while sprinkling water mixed 
with oil and turmeric on one another. 


Alternatively: They sang loudly while uttering blessings to the boy: 
*Protect Him for a long time," and sprinkled turmeric liquids on 
one another. 


Sridhara Svami—“While they sprinkled people (janam sifijantyah).” 
Or else: “They sang loudly to the Lord, the birthless one (ajanam 
ujjaguh).” 


Visvanatha Cakravarti—Upon entering the maternity room, they 
said: “Protect for a long time (ciram pāhi iti).” The idea is: ^ 
once You become king.” In the reading jiva (ciram jiva, “May You 
live long”), there is a rise of vatsalya-bhava. Therefore, after going 
outside, “while reciprocally sprinkling (sificantyah = parasparam 
sificantyah) people (janam) with turmeric and so on, they loudly 
sang (ujjaguh = uccaih jaguh).” 


Sanatana Gosvami—“Protect for a long time (ciram pahi).” Through 
the ingeniousness of this statement, they wish Him a long life and 
request His compassion and so on with respect to themselves.” 


67 Nonetheless, the verse has a double meaning, as Sridhara Svàmi 
pointed out: The cowherds are addressing Visnu. This is made clear in 
verses 10.5.15-16. Thus, as a pun, the words “Protect for a long time” are 
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The suffix ka (in balake) has the sense of alpa (small). Atyanta- 
balyad iti balakah, “A little boy is so called because of utter 
boyishness." That was appropriately said to Him then. Alternatively: 
“although He was an infant,” and so they spoke only because of their 
friendly nature. In truth, however, bālaka is derived as: balah kah 
brahma api yasya, “He in relation to whom Brahma (ka = brahma) 
is a kid (bala),” given that Krsna is Paramesvara. 

“Always protect us. Never leave us.” In this way “They sang 
(ujjaguh) to the Lord (ajanam = bhagavantam),” which means either 
“they glorified His names loudly by combining songs,” or “they sang 
songs about Bhagavan.” Concerning ajanam: Even though there is 
no material birth, the reason for those ladies’ profuse love for singing 
loudly is intimated because of His taking birth with reference to Sri 
Yasoda. 

In the reading jiva, some paternal aunts and elder ladies uttered 
blessings (asisah prayufjanah = asisah prayunjanah babhüvuh): 
ciram jiva, “May You live long." It is understood that other ladies 
too sang loudly. 


Jiva Gosvami— Protect for a long time (ciram pahi).” This is 
a statement expressive of their complete happiness, and so it's 
understood that they wanted Him to show affection to them and to 
endow them with all types of excellence. 

The suffix ka (in balake) has the sense of alpa (small). Atyanta- 
balyad iti balakah, “A little boy is so called because of utter 
boyishness." That was appropriately said to Him then. Alternatively: 
“although He was an infant," hence they spoke simply by the nature 
of love. 

"They sang (ujjaguh) to the Lord (ajanam = bhagavantam)," 
which means either “They loudly glorified Him for the sake of the 
boy’s auspiciousness, or “They glorified Him in such a way that 
there was an uninterrupted series of auspicious songs for the sake of 
the boy's auspiciousness." 

However, the reading jiva is a statement of their full-blown 
compassion. And this sheds light on their state of mind. 


addressed to Visnu: “Protect the child for a long time." 
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Krama-sandarbha—Ajanam denotes Visnu. They sang... for 
auspiciousness. 


Baladeva Vidyabhusana—“They sang auspicious words (ujjaguh = 
mangalani jaguh) while they set forth their wishes upon entering the 
maternity room: “Protect us for a long time... once You become 
a crown prince, due to being the son of the king,” and also after 
going outside while they sprinkled people (janam) with water 
mixed with oil that had the fragrance of turmeric (haridrà-cürna- 
tailadbhih = haridrà-cürna-sugandhi-taila-samprktabhih adbhih).” 
Others interpret the text as: “They sang to Hari, the birthless one 
(ajanam).” 


Anvitartha-prakasika—In regard to adbhih, the absence of ‘a’ at 
the end of the compound is poetic license. 


10.5.13 


avadyanta vicitrani vaditrani mahotsave | 
krsne visvesvare "nante nandasya vrajam agate || 


avadyanta—were played; vicitràni—various (or wonderful); 
vaditrani—musical instruments (“by means of which there is 
playing [music]”); mahda-utsave—during a great festival (or maha- 
utsave—during a festival during a festival); Arsne—when Krsna; 
visva-isvare—the master of the world; anante—who is unlimited; 
nandasya vrajam—to Vraja, which belongs to Nanda (or to Nanda's 
cowherd village); agate—who had arrived. 


krsne visve$vare anante nandasya vrajam agate (sati) vaditrani 
vicitrani mahotsave (vadakaih) avadyanta. 


68 The rule is: rk-pathi-pur-apah, “The letter a is applied [at the end of 
a compound] after the words rc (verse of praise to a deity), pathin (path, 
road), pur (city), and ap (water)" (HNV 1062) (rk-pür-ab-dhüh-pathàm 
ünakse, Astadhyayi 5.4.74). Thus haridra-ciirna-tailadbhih should read: 
haridrà-cürna-tailapaih. The word adbhih would be proper if it were by 
itself: ap changes to ad when bh follows (apo do bhe, HNV 212). 
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When the master of the universe, Krsna, who is unlimited, came 
down to Nanda's Vraja, wonderful instruments were played during 
a great festival. 


Visvanatha Cakravarti—They were played (avddyanta) in the three 
worlds because Krsna is the master of the universe (visvesvare = 
visvasya i$vare). An infinite number of those instruments were 
played because He is unlimited (ananta). 


Sanatana Gosvami—“The musical instruments (vàditrüni) were 
played (avadyanta)..." by musicians. There were many kinds 
(vicitrani) of instruments. It is said: 


tatam vinadikam vàdyam anaddham murajadikam | 
vamsadikam tu susiram kamsyam taladikam ghanam || 


“Lutes and other musical instruments are expansive, murajas and 
other drums are tied, flutes are hollow, and cymbals, made of brass, 
are thick." 


Thus, there were four kinds. Or, since each instrument was 
wonderful, in terms of sound, they were vicitràni (amazing). 

Alternatively, *They resounded by themselves." The reason for 
that is mahotsave (during a big festival). And the reason for that is 
Krsna is unlimited (anante = aparicchinne). 


Jiva Gosvami—“They were played (avádyanta) by musicians": 
vàdakaih needs to be added. The instruments were manifold 
(vicitrani): tatam vinddikam... (see above). Thus they were fourfold. 
They were wonderful (vicitráni) because every instrument was 
wonderfully played and because all the instruments were wonderfully 
in sync. Or the sense of avádyanta is: When the musical instruments 
in Vraja were being played, all the instruments in the world played 
by themselves and were played by people. The reason for that is 
mahotsave (during a big festival), meaning it was a featival (utsava) 
on top of another festival (maha). 

And the reasons for that are krsne visvesvare and so on: “when 


Chapter Five 125 


Krsna, the Lord, who has descended in person as one whose glories 
attract everyone, who is the master of everything (visvesvare = 
sarva-prabhau), who is unlimited (anante = aparicchinne)—because 
of the might of and the sweetness of His nature—, and who had 
attained (iyusi) Nanda's Vraja," the topmost place suitable for Him 
since it is a nectar ocean of the highest bliss of love (premamanda)... 
The sense is: He makes one go there. Sometimes the reading is agate 
instead of iyusi. 


Krama-sandarbha—They were played in the three worlds. The 
reason for that is krsne and so on. Nandasya vrajam (Nanda's Vraja) 
signifies that it is suitable for His cherished pastimes on account of 
prema, which has attained a high level. 


Baladeva Vidyabhüsana— They were played in the universe 
because Krsna is the master of the universe (visvesvare); they were 
infinite because He is unlimited (ananta); and they were wonderful 
(vicitrani). 


10.5.14 
gopah parasparam hrstà dadhi-ksira-ghrtambubhih | 
ásificanto vilimpanto navanitais ca ciksipuh || 


gopah—the cowherds; parasparam—one another; hrstah—who were 
rapturous; dadhi—yogurt; ksira—cream; ghrta—ghee; ambubhih— 
with water; dsificantah—while sprinkling; vilimpantah—while 
smearing; navanitaih—with fresh butter; ca—and; ciksipuh—they 
threw. 


Sanatana Gosvami / Jiva Gosvami— 

gopah hrstah (santah) dadhi-ksira-ghrtambubhih | parasparam 
asiticantah navanitaih ca (parasparam) vilimpantah (parasparam) 
ciksipuh. 


Bhaktisiddhanta Sarasvati— 
hrstah gopah dadhi-ksira-ghrtambubhih navanitaih ca parasparam 
asifticantah vilimpantah ciksipuh. 
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Ganga Sahaya (Anvitartha-prakasika)— 
hrstah gopah dadhi-ksira-ghrtambubhih parasparam | asificantah 
navanitaih (mukham) vilimpantah ca ciksipuh. 


The cowherds were overjoyed: They thoroughly sprinkled each 
other with water, yogurt, cream, and ghee, besmeared one another 
in special ways with fresh butter, and made each other slip. 


Visvanatha Cakravarti—They made one another fall (ciksipuh 
= skhalayamasuh) on slippery soil by force so that they would be 
covered with goo. 


Sanatana Gosvami—Being overjoyed (hrstah = hrstah santah), 
they hurled yogurt and so on. Or they hurled each other (ciksipuh 
= anyonyam eva praksiptavantah) here and there by force while 
sprinkling one another (parasparam) fully (asificantah = samyak 
sificantah) with yogurt and so on and while smearing one another in 
special ways (vilimpantah = visesetah limpantah) with fresh butter. 


Jiva Gosvami—(Additions are underlined.) “Being overjoyed 
(hrstah = hrstah santah), they made one another slip (ciksipuh 
= parasparam skhalayamasuh) on slippery soil—either by force 
or in such a way that they were fully covered—while sprinkling 
one another (parasparam) fully (asificantah = samyak sificantah) 
with yogurt and so on and smearing one another in a special way 
(vilimpantah = visesetah limpantah) with fresh butter.” 


Baladeva Vidyabhusana—They threw (ciksipuh) each other on the 
ground for fun. The drift is they could not get up anymore because 
the ground was covered with yogurt and fresh butter. 


Anvitartha-prakasika—“Smearing each other's faces (vilimpantah 
- mukham vilimpantah) with fresh butter, they made one another 
fall (ciksipuh = pàtayamasuh)." 


10.5.15-16 


nando maha-manas tebhyo vaso 'lankara-go-dhanam | 
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süta-magadha-vandibhyo ye ’nye vidyopajivinah |l 
tais taih kamair adinàtmà yathocitam apüjayat | 
visnor aradhanarthaya sva-putrasyodayaya ca || 


nandah—Nanda; mahà-manáh—whose mind is exalted (or big- 
hearted); tebhyah—to them (i.e. to the cowherds); vasah—garments; 
alankara—ornaments; go—cows; dhanam—wealth; siita-magadha- 
vandibhyah—to the sütas, the magadhas, and the vandins (for the 
definitions, see Bhavartha-dipika 10.5.5); ye anye—which others; 
vidyd-upajivinah—whose means of living is education; 


taih taih kamaih—by means of those various desired things; adina- 
atma—noble-mindedNanda (“who has a noble heart") (or “whose 
nature is noble"); yathad-ucitam—as is suitable; apijayat—worshiped 
(i.e. honored); visnoh aradhana-arthaya—for the sake of the goal 
of worshiping Visnu (i.e. for the sake of satisfying Visnu); sva- 
putrasya—of his son; udayaya—for the prosperity; ca—and. 


nandah maha-mandah adinatma visnoh aradhanarthaya sva-putrasya 
udayaya ca tebhyah (gopebhyah gopibhyah ca) süta-magadha- 
vandibhyah (ca) vasah alankara-go-dhanam (pradàt). ye anye 
vidyopajivinah (bhavanti, te yan yan kāmān ayácanta,) taih taih 
kàmaih (tàn anyàn api) yathocitam apüjayat. 


[kimvà: nandah maha-manah visnoh àarádhanarthàya sva-putrasya 
udayaya ca tebhyah (gopebhyah ca) süta-magadha-vandibhyah 
(ca) ye anye vidyopajivinah (bhavanti, tebhyah ca yaih yani yacitani 
tebhyah ca) taih taih kamaih (saha) vāsah alankara-go-dhanam 
yathocitam (pradat. evam sah) adinátmà (tàn sarvan) apijayat.} 


Jiva Gosvami— 

nandah adinátmá mahà-manah tebhyah (gopebhyah gopibhyah ca 
tatha) süta-magadha-vandibhyah (ca) ye (ca) anye vidyopajivinah 
(tebhyah api) visnoh aradhanarthaya sva-putrasyodayaya ca vasah 
alankara-go-dhanam (pradat). taih taih kamaih (saha punah ca 
ye ye svairam prarthitah tat-tat-kama-dàna-pürvakam sarvàn tàn) 
yathocitam apüjayat. 
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To satisfy Visnu and to promote his son's prosperity, noble-minded 
and big-hearted Nanda gave clothing, ornaments, cows and wealth 
to the cowherds and to the sitas, magadhas, vandins, professional 
singers, musicians, and others. He suitably honored them all and 
provided them with whatever they asked for. 


Sridhara Svàmi—"They gave them (tebhyah = tebhyah pradat) 
garments and so on.” “He worshiped others too (apüjayat = anyan 
api apüjayat), in accordance with the suitability (yathocitam).” 


Visvanatha Cakravarti—“Nanda, whose heart is very magnanimous 
(maha-manah = mahodara-manah), gave.” He also gave to those 
whose means of living (vidyopajivinah) are either dancing, singing, 
playing music, weaponry, the scriptures, and so on (vidya = vidyah = 
nrtya-gita-vàdya-sastra-sastradyah). 

He gave them whatever they asked for (taih taih = yan yan 
ayacanta, taih taih kamaih). The sense of yathocitam is: “without 
transgressing etiquette, the status in terms of education, and so on.” 

With the words visnor adradhanarthaya sva-putrasyodayaya, 
Sukadeva talks about the benefit of giving: The goal of worshiping 
Visnu is to obtain Visnu’s satisfaction (visnoh aradhanarthaya = 
visnoh aradhanasya arthah visnu-santosah tasmai). He also mentions 
the benefit of that: for prosperity (udaya = abhyudaya) of his son 
(sva-putrasya). 

The gist is that Nanda had this resolve: “By giving, Visnu will be 
pleased. By pleasing Visnu, my son will be prosperous.” Because of 
ca (and), the sense is: “also to make the protectors of the directions 
and of the nine planets pleased with my son.” 


Sanatana Gosvami— The connection is understood as follows: 
tebhyah  gopebhyah gopi-janabhyah ca tathā  sitta-magadha- 
vandibhyah ca, *Nanda gave garments and so on to those gopas 
and gopis, and to the sütas, mágadhas, vandins, and so on,” not to 


69 In Vedic culture, the nine planets are: Mercury, Venus, Mars, Jupiter, 
Saturn, the sun, the moon, Rahu, and Ketu (Monier-Williams). But ca is 
already connected with sva-putrasyodayaya, unless sva-putrasyodayaya is 
taken as a bahuvrihi adjective of aradhanarthaya. 
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mention the singers, musicians, and so on (ye anye vidyopajivinah 
= ye anye gayaka-vadakadayah, tebhyah api).” Wealth (dhanam) 
denotes gold, silver, and so on. 

Concerning mahd-mandah (big-hearted), the repetition (maha- 
manüh is also seen in text 10.5.1) is made to convey the ideas that 
Nanda is most magnanimous and knows what people want. The rest 
was explained by Sridhara Svami. 

Or, with tai and so on Sukadeva says Nanda gave to the 
vidyopajivin and to others (anye), the wretched and so on. However, 
he did not only give those various things, he also honored these 
persons in many ways, and also worshiped (apüjayat) everyone, 
including the Brahmanas. In addition: yathocitam (properly), that 
is, by fulfilling their various desires in accordance with jati (class 
within a caste), vidya (education), and so on,” since Nanda has a 
magnanimous nature on account of being noble-minded (adinatma 
= adinatvàd udara-svabhavah). 

Alternatively: “He honored them with incredible things (taih 
taih = anirvacaniyaih), which are out of the reach of atmaramas and 
so on.” The sense is he made Bhagavan submissive through his son, 
his wife, and others. “He honored them because of desires (kamaih 
= kamaih hetubhih)" with a view to to make the Lord submissive, 
but not to portray desirelessness, as in the case of those dedicated to 
jfíana, because such desires are worthy of being put on the heads of 
those desireless individuals. The word kamaih is in the plural either 
because there is a bunch of them or because he has high regard for 
them. With visnoh and so on, Sukadeva mentions those desires of 
his: “for the sake of Sri Visnu’s satisfaction (visnor aradhanarthaya 
= Sri-visnu-santosartham) and (ca) for the prosperity of his son (sva- 
putrasya udayaya).” The sense is: “for the sake of auspiciousness in 
this world and in the next." 

Another explanation is: Nanda gave for the sake of the goal of 
life (artha = purusartha) which is the worship of Visnu, and for the 
sake of his son's eminence (udaya = utkarsa), because he was totally 
dedicated. 

In truth, however, Nanda gave for the sake of his son's 
eminence, which is the result (artha = phala) of worshiping Visnu. 
(Here aradhanàya is an adjective of udayaya. ) 
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Jiva Gosvami— The words starting from nandah form one set of two 
verses. The syntactical connection is: tebhyah gopebhyah gopibhyah 
ca tathà siita-magadha-vandibhyah ca ye ca anye vidyopajivinah 
tebhyah api vasah alankara-go-dhanam pradat, “He eminently gave 
garments, ornaments, cows, and wealth to those gopas and gopis, 
to the sütas, magadhas and vandins, and to others, such as singers 
and musicians (vidyopajivinah = gàyaka-vadakadayah)." Pradat (he 
eminently gave) needs to be added. Dhanam (wealth) means gold, 
silver, and so on. 

His heart is inherently magnanimous (adīnātmā = svatah eva 
udara-cittah), but at this time he was mahà-manáh. Thus there is 
a repetition (on two counts)” with an intense desire to express his 
qualities of audarya (magnanimity) and vijfiatvam (being wise), 
as one who is Ssri-krsna-manah, just like it was said." He was not 
satisfied just by giving: he gave whatever they wanted. 

The next syntactical connection is: taih taih kamaih saha punah 
ca ye ye svairam prarthitah tat-tat-kama-dana-purvakam sarvan tan 
yathocitam apüjayat, “Whatever they spontaneously requested, 
along with various desired things, Nanda worshiped all these persons 
appropriately—that is, in accordance with position in society (jati), 
age, and learning—by providing those various desired things," and 
honored them by prompting them to accept garlands, sandalwood 
paste, and betel nut. 

The words visnor aradhanarthaya sva-putrasyodayaya ca modify 
the giving (and not the sentence with the verb apüjayat). “Nanda 
gave to satisfy Visnu, which is the goal, the result (artha = phala), 
of worshiping Him (yo ’rthah phalam, tat-santosas tad-artham), and 
for the sake of his son's prosperity (udayáya ca = abhyudayaya ca).” 
The gist is Nanda had this resolve: *By this act of giving, let Visnu be 
pleased, and thereby the best will happen to my son." 


Baladeva Vidyabhüsana— Situated on a divine seat in his house, a 
big assembly studded with jewels, Nanda, whose sides were adorned 
by his relatives and by his friends, who was resplendent like the king 


70  Sridhara Svāmī glossed maha-manah, in verse 10.5.1, as udara-cittah. 
71 In Laghu-vaisnava-tosani (10.5.1-2), Jiva Gosvàmi analyzed the word 
mahā-manāh as: (1) mahan sri-krsna eva mano yasya, “whose heart is the 
great one, Sri Krsna,” and (2) mahat mano yasya, “whose heart is grand.” 
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of gods, and who is big-hearted (maha-manah), gave to those gopas, 
to the siitas, and to others. 

The sense of yathocitam is: “without transgressing the level of 
education, etc." Or yathocitam means he gave things with his hands 
to those worthy of honor, and to others through the servants. 

The verb apüjayat (he worshiped) means satkrtavàn (he 
honored). 


10.5.17 
rohini ca maha-bhaga nanda-gopabhinandità | 
vyacarad divya-vasah-srak-kanthabharana-bhüsità || 


rohini—Rohint, ca—and; maha-bhaga—whose good fortune is huge 
(or who has a big amsa, i.e. Sankarsana); nanda-gopa—by Nanda 
the cowherd (or by Nanda and the cowherds); abhinandita—who 
greeted; vyacarat—wandered; divya— divine; vaésah—with garments; 
sraj—garlands; kantha-abharana—and neck ornaments; bhüsita— 
adorned. 


rohini mahā-bhāgā | nanda-gopabhinandità — divya-vasah-srak- 
kanthabharana-bhisita ca (sati) (mahotsava-karmartham samdja- 
tantri-jana-sammananáya va) vyacarat. 


Rohini, who is very fortunate, was greeted by Nanda and other 
cowherds. Adorned with divine garments, garlands and neck 
ornaments, she wandered through the crowd. 


Visvanatha Cakravarti—She is very fortunate (maha-bhaga), that is, 
she is more fortunate than all other wives of Vasudeva because she 
participated in the festival of Sri Krsna’s childhood pastimes. 

She was greeted by King Nanda (nanda-gopa = nanda-gopena 
= nanda-rajena): Amara-kosa states: gopo bhüpe "pi, “Gopa also 
means king.”” [For example, Nanda might have said to her:] “This 
son of mine came into existence only because of the auspiciousness 


72 This quotation is not in modern editions of Amara-kosa. Nevertheless, 
in Visva-koSa, gopa is given the sense of nrpa (king). 
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of your arrival." 

"She wandered" (vyacarat)... to greet other women who had 
come. Moreover: She was adorned (bhüsita) with divine garments 
and so on; they were given by Yasoda and Nanda. 

The gist is: On account of the bliss surrounding the festivity 
of Krsna’s birth, she had already forgotten her husband’s sorrow, 
related to his confinement, and her own sorrow too, the feeling of 
separation from him. 


Sanatana Gosvami—Here Sukadeva says Rohini was treated with 
additional respect because of her sorrow arising from her feelings 
of separation from Vasudeva. She is very fortunate (maha-bhaga) 
because she is experiencing the avirbhava of the Lord; because she 
is never separated from Krsna; and because she resides in Nanda's 
cowherd village. Therefore she was greeted, that is, either she was 
treated very respectfully or she was gladdened (abhinandita = 
sammanita, abhitah harsita và), by Nanda, who is a maha-raja, by 
the derivation of gopa as: gam prthivim pāti iti go-pah (he protects 
the Earth). Or nanda-gopabhinandita means she was delighted by 
Nanda and by the gopas. 

Although she was unwilling because of the sorrow of separation 
from her husband, she was adorned (bhisita) with divine garments, 
garlands and neck ornaments. Other items, of secondary importance, 
are also understood. The word divya (divine) is used because Yasoda 
and others gave her the best clothes and so on, which were even 
better than their own. 

The sense of vyacarat is: itah tatah babhrama, “she wandered 
here and there,” because out of love she was busy in various ways 
during that big party. Only for this reason, there is no mention of the 
young toddler, who was put to sleep inside the home. 


Jiva Gosvami—The name Rohini is derived as: rohayati janayati 
vraja-sukham tac-chila iti rohini, “She has the habit of increasing 
the happiness of Vraja, therefore she is called Rohini.” The idea 


73 The causative form is used here. The verbal root is ruh janmani 
pradurbhave ca (to manifest; to appear). The suffix /n/in[i], in the name 
Rohini, is used in the sense of habit. The rule is: ajatàv anupendropapade 
ninis tacchilye (Hari-namamrta-vydkarana 854). 
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is: Just now she has achieved the topmost eminence by making the 
etymology of her name come true. 

“She too (ca) was very fortunate" (maha-bhàgà): She had a 
special kind of good fortune because of the birth of her own son, 
who is like Him; because of the birth of Yasoda’s son, in the sense 
that Yasoda and Rohini are best friends; because she attained the 
sweetness of His childhood pastimes; and because her good fortune 
is superior to that of Devaki and of other wives of Vasudeva. 

“Being delighted (abhinandita = abhinandità sati) by Sriman 
Nanda and by the cowherds...” or by the king of Golula, known as 
Sriman Nanda,” since Amara-kosa states: gopo bhüpe "pi, “Gopa 
also has the sense of bhüpa (king).” Nanda might have said to her: 
“This son of mine has taken birth only because of auspiciousness, 
which has taken place simply because of your arrival." 

*... and being adorned (bhüsità = mandità sati) with divine 
garments and so on...,” while forgetting all sorrow upon experiencing 
the merriness with which they gave her those gifts. All those things 
were divine, meaning they can hardly be obtained by mortals. 

*... she moved around (vyacarat)." The sense is: itah tatah 
babhrama, “she wandered here and there.” She was busy in various 
ways during that big party, out of love. Only due to this, there is no 
mention of the very young little boy, who belongs to them and who 
was made to sleep inside their home. 


10.5.18 


tata arabhya nandasya vrajah sarva-samrddhiman | 
harer nivasatma-gunai ramakridam abhün nrpa || 


tatah arabhya—beginning from that; nandasya vrajah—Nanda's 
Vraja; sarva-samrddhiman—which is endowed with all opulences; 
hareh nivasa—on account of His residing [there]; atma-gunaih— 
because of the qualities of His own; rama—of Laksmi (Radha); 
akridam—a place of the pastimes; abhüt—became; nrpa—O king 
(Pariksit). 


Visvanatha Cakravarti— 
nrpa! hareh nivasatma-gunaih nandasya vrajah sarva-samrddhiman 
(sada) tatah arabhya (tu) ramakridam abhit. 
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Sanàtana Gosvàmi— 

nrpa! (prak svatah eva) sarva-samrddhiman tatah (sri-bhagavaj- 
janmanah) arabhya nandasya vrajah hareh  nivasatma-gunaih 
ramakridam abhit. 


Jiva Gosvami— 
nrpa! hareh nivasatma-gunaih (prak svatah eva) sarva-samrddhiman 
nandasya vrajah tatah arabhya (tu) ramakridam abhit. 


Baladeva Vidyabhüsana— 

nrpa! hareh nivasatma-gunaih nandasya vrajah sarva-samrddhiman 
(sarvada eva) tatah (Ssri-krsna-janmanah) arabhya ramakridam 
abhuüt. 


Ganga Sahaya (Anvitartha-prakasika)— 

nrpa! tatah (bhagavad-pradurbhavad) arabhya nandasya vrajah 
sarva-samrddhiman (jātah, yatah) hareh | nivasatma-gunaih 
ramakridam abhit. 


Since then, O king, Nanda’s Vraja, endowed with all types of 
excellence due to qualities of its own in terms of being Hari’s abode, 
became a place for Rama’s pastimes. 


Sridhara Svami—‘“Vraja became a place for Rama’s pastimes 
(ramakridam = rama-akridam = ramayah vihara-sthanam) owing to 
qualities in Vraja which manifest because of Hari’s presence, such 
as being a place that everyone likes (harer nivasatma-gunaih = hareh 
nivasena ye átmani vraje gunah sarva-priyatvadayah taih).” 


Visvanatha Cakravarti—Someone might think: “Kuvera, of all 
people, cannot fulfil people’s desires, so how could King Nanda do 
it?” Sukadeva responds to that here. 

“Owing to qualities of its own, Vraja, Hari’s abode (harer 
nivasatma-gunaih = hareh nivasa-bhitasya àtmanah gunaih), 
always endowed with all opulence (sarva-samrddhiman = sada 
sarva-samrddhimàn), became, right from that time (tata arabhyah 
= tata árabhyah tu), a place of pastimes of all types of excellence 


Chapter Five 135 


(ramákridam = rama-akridam = sarva-sampatteh kridaspadam)." 
The import is: Given that every opulence had begun to sport in 
Nanda's mansion, what desirable thing does not exist there? 


Sanatana Gosvami—“How could fully decorating two hundred 
thousand cows at once, getting seven mountains of sesame seeds, 
adorning Vraja with innumerable cows, bulls, and so on, and giving 
numerous clothes, ornaments, and the rest be accomplished?" 
Sukadeva responds to that here. 

Inherently fully endowed with all types of affluence (sarva- 
samrddiman), all the cowherd villages (vrajah = sarva-ghosah) 
became, specifically from the time of the Lord's birth (tatah arabhya 
= sri-bhagavaj-janmanah arabhya), superior to Vaikuntha as places 
for the superior pastimes of Maha-Laksmi. 

Why? harer nivasatma-gunaih, “because of its own qualities, 
given that Hari constantly resides there (nivàása = nivásena = nitaram 
vasena).” Thus, it can be conceived that Vraja contains wish-fulfilling 
trees and cows, abodes made of cintàmani gems, and so forth. 

As regards nrpa (O king), the gist is: “That is very difficult to 
obtain, even for emperors like you.” Or the vocative is said out of 
amazement. 


Jiva Gosvami—(The first paragraph is the same.) “How could 
fully decorating two hundred thousand cows at once, getting seven 
mountains of sesame seeds, adorning Vraja with innumerable cows, 
bulls, and so on, and giving numerous clothes, ornaments, and the 
rest be accomplished?” Sukadeva responds to that here. 

“At first, Vraja is inherently fully endowed with all opulence 
(sarva-samrddiman) because of its own qualities, itself being Hari’s 
abode” (harer nivasatma-gunaih = hareh nivasa-bhitah yah atma 
tasya svasya eva ye gunah taih). The reasons for that are: 

> The logic behind: mathura bhagavan yatra nityam sannihito 
harih, “Mathura, where Lord Hari is forever present" (10.1.28), 

> The sruti called Gopala-tapani: yo "sau gopesu tisthati, “that 
same one who remains among the cowherds" (Gopdla-tapani 
Upanisad 2.23), 

> jayati jananivasah, “Jananivasa is supereminent" (10.90.48), 
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> priyan na indro gavam, “May the Lord of cows be pleased with 
us" (10.26.25), and 

» Suka's statement: bhagavan gokulesvarah, “the Lord, the master 
of Gokula” (10.10.39). 


“But beginning from that birth of His (tata arabhyah = tat tasya 
janmárabhya tu), Vraja became the place of Rama’s pastimes,” 
in terms of being worthy of being served by the Lord's eternal 
beloveds, in accordance with Brahma-samhita: 


cintamani-prakara-sadmasu kalpa-vrksa- 
laksavrtesu surabhir abhipálayantam | 
laksmi-sahasra-sata-sambhrama-sevyamánam 
govindam àdi-purusam tam aham bhajami || 


“I worship Govinda, who is tending Surabhi cows in cintamani- 
filled abodes that are screened by hundreds of thousands of wish- 
fulfilling trees and who is served with high regard by hundreds of 
thousands of Laksmis." (Brahma-samhita 5.29) 


On account of defeating, in reference to the verse beginning naéyam 
sriyah," the Sri of Vaikuntha and on account of excluding all other 
women, including the women of Svarga, the real meaning is: *Vraja 
became a place of pastimes also because of the avirbhava at that 
time of the devis of Vraja, who are the form of the topmost Ramas, 
and also of Sri Radha who, among them too, is counted as the 
topmost Rama.” 

Moreover, if this simple syntactical connection is made: tatah 
arabhya nandasya vrajah sarva-samrddhiman (san) hareh nivasatma- 
gunaih ramakridam abhüt, where ramakridam is considered as an 
adverb (“Vraja existed in such a way that it was a place of pastimes 
for Rama”), the real meaning is still applicable: tad adrabhya tasya 
vrajah sarva-samrddhimàn asit, “Since then, His Vraja became 


74 “While dancing in the Rasa festival, the cowherd girls got their wish 
when their throats were held by His pole-like arms. This favor was never 
bestowed upon Laksmi, though she is exceedingly fond of Him, nor on the 
women of heaven, whose radiance has the scent of lotuses, and so how could 
it possibly be bestowed on other women?” (Bhàgavatam 10.47.60) 
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endowed with all opulence." But should the statement be made just 
like that? 

What is as if impossible in a place where even cintamani houses 
and so on are connected to a secret pastime? We shall elaborate 
upon that pastime in the twenty-eighth chapter. 

While we are on the topic: The births of the devis of Vraja too, 
which are like those of Bhagavan, are implied (by the word rama). 
Other meanings of the text are rejected. For instance, in light of 
the words ramàkrida and sarva-samrddhi, the text would have the 
fault of paunaruktyam (useless repetition) if rama were given the 
sense of samrddhi (opulence). If being a place of the pastimes of 
another Ramà were meant, that would be the fault called prasiddhi- 
vicyuti (contrary to the convention)? and the word atman in harer 
nivasatma-gunaih would be the fault called vaiyarthyam (useless) 
(or vyartham). 


Baladeva Vidyabhüsana— The birth of Lord Krsna in Vraja from 
King Sri Nanda has been told in a secret way. The birth of His 
beloveds such as Sri Radha also took place there from Vrsabhanu 
and others. In this verse, Sukadeva mentions it in the same way. 

“Nanda’s Vraja became, since the time of Sri Krsna's birth 
(tatah àrabhya = Sri-krsna-janmanah àrabhya), a place of the 
pastimes (akridam = viharaspadam) of Sri Radha and others (rama 
= ramünàm = Sri-radhadinam).” 

The drift is: “The birth of these gopis occurred after His.” 
Sukadeva will mention later on, with Sriya ekànta-vallabham 
(10.33.15) (10.33.14 in the BBT edition), that these ladies are Ramas. 
In the commentary on the Paficadhyàyi, we will assert that they are 
mahd-ramas.” These gopis are foremost insofar as Sri Radha Devi 


75 What Jiva Gosvàmi calls prasiddhi-vicyuti is called prasiddhi-tyaga in 
Bhakti-rasamrta-sesa (5* chapter), prasiddhi-hata in Sahitya-darpana (7.75), 
and prasiddhi-dhüta in Alankara-kaustubha (10.72; 10.95-96). 

76 In Sarartha-darsini (10.29.3) Visvanatha Cakravarti says the gopis are 
Ramas and Radha is the topmost Rama. Moreover, since ‘Visnu’ can signify 
‘Krsna’ (Vaisnava-tosanis 10.1.2), it follows that ‘Rama’ can denote ‘Radha’. 
Incidentally, in Gopala-campü, Jiva Gosvami writes: sã khalu sri-krsna- 
janma-varsanantara-varse sarva-sukha-satre radha-namni naksatre jateti 
radhabhidhiyate, “During the year following the year of Sri Krsna’s birth, 
She was born during the constellation named Radha, which is a session of 


138 Symphony of Commentaries 


is among them and because of the statement in Brahma-samhita: 
cintàmani-prakara-sadmasu kalpa-vrksa (see Laghu-vaisnava-tosani 
above). 

Hence, why would the gifts of seven mountains of sesame seeds 
and two million fully decorated cows, the adornment of innumerable 
cows and bulls, and fulfilling people's wishes not be accomplished by 
King Nanda? The doubt is rejected thus. In like manner, the doubt: 
“How could millions of cows coexist in a small place?" is refuted by 
harer nivasatma-gunaih, because Vraja, which is like a form of the 
Lord, is an inconceivable, real entity. 


Bhaktisiddhanta Sarasvati—The dvirbhava of Srimati Radhika, who 
is imbued with all the Laksmis, after Sri Krsna’s dvirbhava is implied 
in: “It became Laksmi’s place of amusement.” 


Anvitartha-prakasika—The antecedent of the word ātman (own) is 
Vraja (harer nivasatma-gunaih = hareh nivásena hetunà ye atmanah 
vrajasya gunah sarva-priyatvadayah taih). 


10.5.19 
gopan gokula-raksayàm nirüpya mathuram gatah | 
nandah kamsasya varsikyam karam datum kurüdvaha || 


gopan—the  cowherds; gokula-raksayam—in the matter of 
protecting Gokula; niriipya—after appointing (i.e. after entrusting, 
commanding); mathuram—to Mathura; gatah—went; nandah— 
Nanda; kamsasya—to Karsa; varsikyam—yearly; karam—tax (or 
tribute); datum—in order to give; kuru-udvaha—O descendant of 
Kuru (Pariksit). 


kurüdvaha! nandah gokula-raksayam gopan nirüpya kamsasya 
varsikyam karam datum mathuram gatah. 


happiness for all, therefore She is called Radha” (Gopala-campü 1.15.18). 
However, in Brahma-vaivarta Purdna it is said that Radha is older than 
Krsna (sã vayasadhika, 4.13.99). This is confirmed in Garga-samhita (1.8), 
where a description of Her descent is narrated even before the narration of 
the marriage of Vasudeva and Devaki. 
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Afterward, O descendant of Kuru, Nanda entrusted the protection 
of Gokula to the cowherds and went to Mathura to give the yearly 
tax to Kamsa. 


Sridhara Svami—Varsikyam (yearly) means: prati-varsam deyam 
(what should be given every year). 


Visvanatha Cakravarti— The sense is this: On account of the birth 
of a son that charms everyone, King $ri Nanda was like someone 
who has gained a big jewel. Reflecting on the saying: “The best 
things are fraught with many obstacles," he did not procrastinate: 
He went to Kamsa, even under the pretext of giving the annual tax, 
to please that wicked king, the boss of the land, with offerings of 
cloths, gemstones and golden coins, just as he had pleased the gods, 
the forefathers, the planets and the protectors of the directions by 
means of worshiping. 


Jiva Gosvami—(Additions are underlined.) Previously, Sri Nanda, 
like one who is akificana, was not possessive of his belongings, 
especially since he had no child, and so he did not fear Kamsa. But 
now, after obtaining a son that is a big jewel, he felt uneasy about 
protecting Him, due to constantly worrying about the future, hence 
he went in person to Mathura, the capital, to deal with the fear of 
that wicked fellow. 

Nirüpya means niyujya (‘after ordering’ the gopas to protect 
Gokula). Since Sravana is the beginning of the rainy season, 
varsikyam literally means: “what should be given in the rainy 
season." 

The kernel of the vocative kurüdvaha (O descendant of Kuru) 
is: “That happened just like when Yudhisthira and others were 
anxious about safeguarding you, the sole cause of the progeny of 
the Kuru dynasty." 


Krama-sandarbha—Given that a son was born to him, he quickly 
went to give a tribute out of fear of Kamsa, who has a group of 
villains, including Pütanà, on call. 
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10.5.20 


vasudeva upasrutya bhrataram nandam agatam | 
jfiatvà datta-karam rájfie yayau tad-avamocanam || 


vasudevah—Vasudeva; upasrutya—after hearing; bhrataram—the 
brother (cousin); nandam—Nanda; dgatam—had come; jfiatva— 
after knowing; datta-karam—he by whom a tribute was given; 
rüjfie—to the king; yayau—went; tat-avamocanam—|to the place] 
where unharnessing was done by him (ie. to the place where 
Nanda's bullocks, carts, and so on were unharnessed). 


vasudevah nandam bhrataram agatam upasrutya rajfie datta-karam 
(tam) jfiatvà (ca) tad-avamocanam yayau. 


Vasudeva heard that his brother Nanda had come. Later, knowing 
that he had payed tribute, he went to Nanda's place, where Nanda's 
carts were unharnessed. 


Sridhara Svami— Bhrátaram (brother) signifies sakhayam (friend). 
Tad-avamocanam denotes: tasya nandasya vasati-sthànam (Nanda's 
residential place). 


Visvanatha Cakravarti—The word bhrataram (brother) is used 
because the brother of Süra was born from a different mother, 
a Vai$ya woman. This is in Bharata-tátparya (Madhvacarya’s 
commentary on Mahabharata): Brahma’s statement is mentioned 
by the venerable Sriman Madhvacarya: 


tasmai maya sa varah sannisrstah 
sa casa nandakhya utasya bharya | 
namna yasodá sa ca süra-tata- 
sutasya vaisya-prabhavo ’tha gopah || 


7T! Ganga Sahaya: Tad-avamocanam is a bahuvrihi compound: tasya 
nandasya avamocanam avamucyate Sakatadi yatra tat sthanam, “the place 
where Nanda's carts were unharnessed." (Anvitartha-prakasika) 
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“I offered him that boon and he was known as Nanda, and his wife 
was Yasoda by name. He took birth from a Vaisya woman. He was 
the cowherd of the son of Sura's father." 


As regards vaisyàá-prabhavah (taking birth from a Vai$ya woman), 
it’s because the paternal grandmother was in his jati (caste of 
Vai$ya).^ For this reason, in Skanda Purana, there is a statement of 
the Lord: yadavanam hitarthaya dhrto giri-varo maya, “I held the best 
of mountains for the sake of the Yadavas' benefit." In Hari-vamsa, 
there is a statement of Balarama to the elder cowherds: yadavesv api 
sarvesu bhavanto mama vallabhah, “Of all the Yadavas, all of you 
are dear to Me" (Hari-vamsa 2.46.17). 

Tad-avamocanam is understood as: tasya vasati-sthanam (his 
place of residence). 


Sanatana Gosvami—Tad-avamocanam means: tasya nandasya 
Sakatottara-sthanam, “Nanda’s place, where the carts had been 
transported.” Out of fear of Kamsa, Nanda did not go where 
Vasudeva lived. A happy meeting would have been impossible, 
given that Nanda was preoccupied. 

That is why it is said here that Vasudeva went there after 
knowing (jfidtva) that Nanda had given the tax (datta-karam) to King 
Kamsa (rajfie = kamsaya), by hearing nearby (upasrutya = samipa 
eva Srutya), inasmuch as the news of the king of cowherds’ arrival 
had spread everywhere. Or the reason Vasudeva heard about it is 
that Nanda paid tax to Kamsa, which occurred by means of giving a 
tribute such as an abundance of dairy goods. 


Jiva Gosvami— Hearing from word of mouth (upasrutya = jana- 
paramparaya $rutvà)—since the king of the cowherds is respected 
by everyone—and then knowing (j/iatva) from an informer that he 
had paid the tax to King Kamsa...” 

Bhrataram (brother) stands for pitrvya-jam (the son of the 
paternal uncle). The word bhrataram is used because the brother 


78 One of Devamidha's wives was a Vai$ya, through whom he begot 
Parjanya, Nanda's father. Through a Ksatriya wife, Devamidha procreated 
Süra, Vasudeva's father. Thus, “the son of Süra's father" is Parjanya. 
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of Süra was born from a different mother, in a Vai$ya woman—so 
says Madhvacarya. It is mentioned like that in Brahma’s statement: 
tasmai maya sa varah sannisrstah... (see above). Therefore the 
vocative bhratar will be used repeatedly by Vasudeva while speaking 
to Nanda (10.5.23 & 27). (In Vedic culture, the word brother can 
have the sense of cousin.) 

Tad-avamocanam means: tasya avamocanam sakatadikam ava 
samantan mucyate yatra tat krtavasa-sthanam, “the place made into 
a dwelling, where his carts and so on were set aside all around." 

His initial trip was due to both his longing for his livelihood and 
his son. Nanda wanted to leave at once to ensure the safety. 


10.5.21 


tam drstvà sahasotthaya dehah pranam ivagatam | 
pritah priyatamam dorbhyam sasvaje prema-vihvalah || 


tam—him (Vasudeva); drstva—after seeing; sahasá—at once; 
utthaya—after rising; dehah—the body; pranam—the life airs; iva— 
just like; agatam—that have come [together]; pritah—delighted; 
priyatamam—who is the dearest; dorbhyam—with two arms; 
sasvaje—[Nanda] embraced; prema-vihvalah—overwhelmed by 
love. 


(nandah) tam (vasudevam) priyatamam (agatam) drstva pritah 
prema-vihvalah (ca san,) dehah iva pranam àagatam (anubhüya 
sighram uttisthet) sahasa utthaya dorbhyam (tam) sasvaje. 


lathavà: (nandah) tam priyatamam (àgatam) drstva pritah (san) 
dehah (mürchitah) iva pranam dgatam (anubhüya tejo-visesam 
prapnoti) sahasàá utthaya dorbhyam (tam) sasvaje. (nandah) prema- 
vihvalah (jatah).} 


Elated upon seeing his dearest friend Vasudeva show up, Nanda 


rose at once, like the body rises when the life force is reactivated. He 
embraced Vasudeva with both arms and was overwhelmed by love. 


Visvanatha Cakravarti—Nanda embraced Vasudeva, but did not 
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bow to him because Nanda was senior to him in terms of age. 


Sanatana Gosvami—“Upon suddenly (sahasà = akasmād eva) 
seeing (drstvd) Sri Vasudeva (tam = sri-vasudevam)..." Or else: 
“after rising (utthaya) on the spot (sahasda = sapadi eva).” The clause 
dehah pranam ivàgatam (like the body rises when the life force 
returns) is an example of that. 

“Being overwhelmed by love (prema-vihvalah = premna vihvalah 
san)—that is, overcome by transformations such as trembling—only 
because of being delighted (pritah = pritatvad eva)... (he embraced 
Vasudeva),” given that Vasudeva is most dear (priyatamam), and so 
the word pritah suggests that Vasudeva is more important to Nanda 
than his own life force. 


Jiva Gosvami—Nandah should be added at the beginning of tam 
drstvà, and moreover: sahasa eva agatam tam drstva, “after seeing 
him who had arrived quickly,” although his arrival was improbable 
due to fear of Kamsa. Or else: “after rising (utthdya) on the spot 
(sahasá = sapadi eva).” 

“Being delighted (pritah = pritah san)...,” that is, Nanda 
reached the highest joy (pritah = labdha-paramanandah), “and 
being overwhelmed by love (prema-vihvalah = premna vihvalah)...,” 
meaning Nanda was overcome by transformations such as trembling, 
because Vasudeva is priyatamam, most dear, “Nanda embraced 
him.” Or the sense is Nanda became mesmerized by love (prema- 
vihvalah = prema-vivasah) after embracing him. 

The clause dehah pranam iva is an example of only the portion: 
nandah tam àgatam (Nanda, [upon seeing] him arriving), but not of 
the portion drstvà (upon seeing) and so on. 

That Nanda did not bow to Vasudeva, although the latter is 
senior in terms of caste, indicates that Vasudeva is younger than 
Nanda. This will become clear later on: distya bhratah pravayasah, 
“TVasudeva said to Nanda:] Brother, it is due to Providence that 
you, who are at an advanced age" (10.5.23). Alternatively, being 
overwhelmed by love is the reason Nanda did not bow to Vasudeva. 


Vallabhacarya—“Nanda rose at once like a body that has fainted 
rises quickly when the life airs reassemble (dehah pranam iva = 
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yathà mürchito dehah prane samagate sighram uttisthati tejo-visesam 
ca prapnoti, tatha).” 


10.5.22 
püjitah sukham asinah prstvanamayam àdrtah | 
prasakta-dhih svatmajayor idam aha visam pate || 


püjitah—who was honored; sukham—happily (comfortably); 
dsinah—being seated (or while sitting); prstva—having asked; 
anamayam—about the well-being (“disease-free”); adrtah—[being] 
very respected; prasakta—is eminently attached; dhih—whose 
mind; sva-atmajayoh—to his two sons; idam—this (i.e. what is about 
to be said); aha—says (i.e. said); visam pate—O master of people 
(i.e. O king). 


visam pate! (tatah ca vasudevah nandena) püjitah anadmayam prstva 
adrtah sukham asinah svatmajayoh prasakta-dhih (ca san) idam aha 
(sma). 


O master of citizens, Vasudeva was honored by Nanda. He inquired 
about the latter’s well-being and was shown great respect. While 
sitting comfortably, Vasudeva spoke as follows, his mind fixed on 
his two sons. 


Visvanatha Cakravarti— Vasudeva spoke (aha = aha vasudevah). 


Sanatana Gosvami— After that, Vasudeva was honored (püjitah) by 
Nanda. After inquiring (prstva) about Nanda's health (anadmayam = 
árogyam), he said (aha) this, which is about to be said (idam = idam 
vaksyamanam). 

The words svatmajayoh prasakta-dhih are said because 
everything that will be narrated regards the two sons. The concept 
of Their godhood is refuted by the word sva (own). Or svatmajayoh 
is separated as sv-atmajayoh, where su has the sense of sobhana 
(splendid): sobhanayoh dtmajayoh (to the two superb sons), 
therefore Vasudeva was prasakta-dhih (his mind is attached), due 
to profuse affection. 
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Visam pate means: praja-natha (O master of citizens). 


Jiva Gosvami—“Vasudeva inquired about Nanda's well-being 
(anamayam = kusalam). Being respected (adrtah = adrtah san) by 
means of humble words and so on, he spoke (aha) this, which is 
about to be said (idam = vaksyamanam).” 

The words svatmajayoh prasakta-dhih are said because 
everything that will be narrated regards the two sons. Owing to the 
word sva (own), the drift is: Only vatsalya took place, although his 
mind dwells on the concept of Their godhood. 


ANNOTATION 
in Visnu Purana, the meeting between Vasudeva and Nanda is 
related as follows: vimukto vasudevo "pi nandasya sakatam gatah, 
prahrstam drstavàn nandam putro jato mameti vai, “Vasudeva too 
was set free. He went to Nanda's cart. He saw Nanda, who was 
overjoyed and was exclaiming “I have a son!”” (5.5.1). 


10.5.23 


distya bhratah pravayasa idànim aprajasya te | 


distya—because of Providence; bhratah—O brother; pravayasah— 
who are old; idanim—now; aprajasya—who do not have an offspring; 
te—your; praja—progeny; asayah—from hoping; nivrttasya—who 
had desisted; praja—offspring; yat—which; samapadyata—was 
obtained. 


ca) te idanim prajaà samapadyata (iti) yat (bhavati, etad bhadram) 
distyà (jatam). 


* Brother! That an offspring is born to you at this time, who are old 


and were childless, is due to Providence, given that you had ceased 
to desire offspring. 


Visvanatha Cakravarti—“A child was born to you, who are old” 
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(pravayasah = vrddhasya). If Vasudeva had said “a son was born,” 
that would be a lie. And if he had said “a daughter was born,” that 
would have made Nanda understand what had happened. Hence 
Vasudeva only used the word praja (offspring). Vasudeva had the 
doubt: “Somehow, Nanda knows that I placed my son and that I 
stole his daughter. Or maybe he does not.” 


Sanatana Gosvami—“...even though you had desisted from desiring 
had tried to have a child, even by undertaking many yajnas. 

The syntactical connection is: praja idanim yat samapadyata, 
etad distyà bhadram abhüt, “That a son (praja = putrah) was 
obtained (samapadyata = sampanná) [by you] now, in old age 
(idanim = vardhakye): This is auspiciousness that took place due to 
Providence." 


Jiva Gosvami— The word distya (due to good fortune) implies that 
spies had been sent to Vraja. 

The syntactical connection is: prajasayah nivrttasya api 
idànim yat praja samapadyata, etad distya, “That an offspring was 
born in terms of being gotten as the topmost son (samapadyata = 
paramottama-putratvena sampannatayá jata), although you had 
matrasya asayah), is due to Providence.” Nanda had tried to have 
children, even by undertaking many fire sacrifices. 

Nanda had this son by good fortune. That is the conclusion, 
which is the talk of Sarasvati, but in his mind Vasudeva says this 
as a deceit. The sense is only that there is a complete absence of 
attainment. The word praja itself is a deceitful statement since the 
meaning is only santati (offspring). 

The proper discernment is this: Vasudeva does not know that 
Nanda wanted to have a child. Nanda previously had a strong desire 
for such a son: A cause should be inferred from the result. But there 
was a delay in having the child. The purpose of the delay was to 
make Nanda understand that obtaining such a son is rare. This 
understanding created great affection for the Lord who appeared as 
his son. In the world, it is seen that when an elderly person without 
a son gives up hope to have one, even after many attempts, and 
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then suddenly obtains a son replete with great qualities, the man 
develops great affection for him. 


Krama-sandarbha—In that regard, his desires for offspring were 
not ordinary. Rather they were just like his, otherwise he would not 
have had Him as a child. 


Anvitartha-prakasika—Aprajasya signifies santana-rahitasya (who 
has no progeny). The absence of the suffix as[ic/ is poetic license.” 


10.5.24 


distya samsara-cakre 'smin vartamanah punar-bhavah | 
upalabdho bhavan adya durlabham priya-darsanam || 


distya—due to providence; samsdra-cakre asmin—in this wheel of 
repeated birth and death (i.e. of of material existence); vartamanah— 
abiding; punah-bhavah—rebirth; upalabdhah—[you] have been 
perceived (or obtained); bhavan—you; adya—today; durlabham— 
difficult to obtain; priya-darsanam—seeing a dear one. 


samsara-cakre asmin vartamanah bhavān adya punar-bhavah 
(iva maya) upalabdhah (iti yat, tad) distya (bhavati, yatah) priya- 
darsanam durlabham (asti). 


based on Visvanatha Cakravarti and Jiva Gosvàmi— 

{kimva: (mama) punar-bhavah vartamánah adya (abhüt, yatah) 
bhavan distya (maya) upalabdhah. samsara-cakre asmin priya- 
darsanam durlabham (asti).} 


* Because seeing a dear person does not happen often, it is due to 
good fortune that I behold you. You are in the cycle of repeated 
birth and death and are as if reborn, in your old age. 


Alternatively: *My rebirth has occurred today because, due to 


79 The rule is: nityam asic praja-medhayoh, “The suffix as[ic] is always 
applied for praja and medha [when they are preceded by either na[fi], su, 
or dur, in a bahuvrihi compound]" (Astadhyàyi 5.4.122). Thus aprajasya 
should read aprajasah. 
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Providence, I am seeing you. In the carousel of material life, to see 
a loved one is rare. 


Sridhara Svami—" You are as if born again” (punar-bhavah = punar- 
jata iva). The modifier samsdara-cakre vartamanah (You abide in the 
cycle of material life) contains a reason in that regard. 


Visvanatha Cakravarti— The sense is: “This current rebirth (punar- 
bhavah vartamanah = ayam punar-janma eva)—of mine, who was 
afflicted by confinement and so on—took place today because I see 
you." The drift is: *For all this time I was as if dead due to not seeing 


” 


you. 


Sanatana Gosvami—The phrase samsara-cakre vartamanah 
indicates that everyone is almost always devoured by death. And 
that indication comes to mind here because of maxims such as: 
anistasankini bandhu-hrdayani bhavanti, “The heart of a true 
friend suspects that some mishap will befall a friend.” The rest was 
explained by Sridhara Svami. 

Alternatively: “Although (api is added) You abide in this cycle 
of material existence (samsara-cakre ’smin)—the word asmin (‘in 
this’, i.e. ‘in this well-known’ cycle) signifies that it involves much 
trouble and many sorrows, such as suddenly losing a righteous son, 
etc.—, you are perceived (upalabdhah) by me (maya is added) as 
though you are reborn, because now you have a son. That I perceive 
you is due to good luck (distya = maha-bhàgyena), since seeing a 
loved one is rare." 

Another explanation: “Although I am abiding in the wheel of 
samsara, due to good fortune I am as if born again, since you, who 
are dearest to me, are perceived in such a way that seeing the son 
(priya-darsanam = putra-darsanam) cannot be obtained." (Here 
priya-darsanam is an adverb.) 


Jiva Gosvami— "You are perceived now because of good fortune 
since seeing a dear one is rare.” Nanda might reply: “How can you 
say that? I listen to you, hence you can see me whenever you want." 
He responds: punar-jatah iva bhavan, “You are as if reborn.” The 
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phrase samsara-cakre vartamanah is connected to this and signifies 
that death can occur at any moment. And therefore it has been said: 
anistasankini bandhu-hrdayani, “The heart of a true friend suspects 
that some mishap will befall a friend.” That is what Sridhara Svami 
meant. 

There is another interpretation: “Abiding in the wheel of 
samsara, you are perceived due to good fortune, since it is very 
rare to see a loved one—let alone a loved one who is so joyful—, as 
though you have a new life (asmin = asmin eva janmani) (“as if you 
are reborn in this very birth”), because you have a son.” 

Alternatively: “How could auspiciousness, [occurring] due 
to good fortune, [take place] in this whirligig of samsdara? Today 
my rebirth (punar-bhavah = punar-janma eva mama) is taking 
place (vartamanah) under these circumstances, since you are seen 
(upalabdhah = drstah) today." The reason for that is durlabham 
(hard to obtain; very rare). 


Krama-sandarbha—The word mama (my) needs to be added: 
“My rebirth (punar-bhavah = janma) has occurred (vartamanah = 
abhüt)." The reason for that is upalabdhah (lit. you are obtained 
close-by). 

“In this wheel of samsàra, seeing a dear one is rare." 


10.5.25 
naikatra priya samvasah suhrdam citra-karmanam | 
oghena vytthyamananam plavanam srotaso yathd || 


na—not; ekatra—in one place; priya—O dear [friend]; samvasah— 
cohabitation; suhrdam—of_ friends;  citra-karmanaàm—whose 
activities (or whose karma) are various; oghena—by the flow; 
vythyamananam—which are being transported variously; 
plavanam—of floating objects; srotasah—of a river; yatha—just like. 


yathà srotasah oghena vythyamananam plavanam ekatra (sthitih) 
na (asti, tatha) citra-karmanam suhrdam priya-samvasah (na asti 


durlabhah asti va). 


{yadva; priya! yathà srotasah oghena vythyamananam plavanam 
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(ksana-matra-militanam api) ekatra (sthitih) na (asti, tadvat) citra- 
karmanam suhrdam samvasah (durlabhah asti).) 


“The meeting of friends is pleasing yet hard to come by, on account 
of their diverse activities, like objects floating in a river are led in 
various ways by the current. 


Alternatively: *Dear friend, as objects floating in a river are 
conveyed variously by the flow, so cronies, whose karmas are 
diverse, do not permanently stay together. 


Sridhara Svami—In this verse, he elaborates on what is difficult 
to obtain. Priya-samvasah is a karma-dhàraya compound: priyas 
casau samvasas ca (pleasant cohabitation) (lit. it is dear and it is 
cohabitation). Or priya is a separate word, as a vocative. 

The word plava denotes things that float, by the derivation: 
plavanti iti plavah, such as blades of grass and pieces of timber. “As 
(yatha) the occurrence (samvasah = sthitih) in one place (ekatra) of 
blades of grass and pieces of timber (plavanam) that are being led 
(vyiihyamananam = niyamananam) by the flow (oghena) of a river 
(srotasah) does not exist (na = na asti), so the occurrence...” Tadvat 
(so) needs to be added as the correlative of yatha. 


Visvanatha Cakravarti—Nanda might say: “But how can you say 
it’s rare? Both of us reside in the same place.” He responds: “Dear 
friend (priya), as the occurrence of blades of grass and pieces of 
timber (plavanam = plavanti iti plavàh trna-kasthadayah tesam) 
that are being led in various ways (vyühyamanàánam = vividham 
niyamananam) by the flow (oghena srotasah = vegena)...” 


Jiva Gosvami—(Additions are underlined.) “A permanent 
condition (samvasah = sada sthitih) in one place (ekatra) does not 
take place (na = na syat).” The reason for that is citra-karmanam 
(whose activities are diverse). 

Vyūühyamānānām means: vividham niyamānānām (which 
are being led in various ways). The verbal root is vah prāpane (to 
convey, carry). 
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10.5.26 


kaccit pasavyam nirujam bhüry-ambu-trna-virudham | 
brhad-vanam tad adhunà yatrasse tvam suhrd-vrtah || 


kaccit—whether; pasavyam—which is beneficial for cows; nirujam— 
which is disease-free; bhüri—are abundant; ambu—water; trna— 
grass; virudham—in which the plants (or creepers); brhat-vanam— 
Brhadvana (or brhad vanam—the great forest); tat—that; adhuna— 
now; yatra—where; dsse tvam—you are living; suhrd-vrtah— 
surrounded by friends. 


yatra suhrd-vrtah tvam adhunà àsse, tad brhad vanam pasavyam 
nirujam bhüry-ambu-trna-virudham kaccit (bhavati)? 


*Nowadays do you still live in Brhadvana, surrounded by friends? Is 
the forest beneficial for cows? Is it devoid of disease? How abundant 
are the water, the grass, and the creepers? 


Alternatively: “Where you live nowadays, surrounded by friends, is 
the forest big, beneficial for cows, and disease-free? Is there much 
water? How is the grass? And are there many creepers? 


Sridhara Svàmi—In reference to the text: prasakta-dhih svatmajayoh 
(Vasudeva's mind was fixed on his two sons, 10.5.22), Vasudeva asks 
for the sake of inquiring about the sons' welfare in that forest, which 
is pasavya and so on, with regard to the milk of faultless cows, etc. 


Visvanatha Cakravarti—Pasavyam means: pasubhyo hitam (bene- 
ficial for cows). Nirujam is short in conformity with the meter. The 
word rujà in nirujam is made with the suffix /tJā[p]. 


Jiva Gosvami—(Additions are underlined.) Nirujam stands for 
nirujam. The short syllable is due to the meter. The word ruja ends 
with the suffix tap. Vasudeva says adhunà yatrasse (in which you are 
nowadays) because sometimes the cows go in some other forest in 
Sri Mathura-mandala, looking for happiness. 

Alternatively, the word adhuná (now) is connected to each 


152 Symphony of Commentaries 


word in the first half of the verse, given that the abundance of those 
various things was especially needed at that time. 

The gist of suhrdbhir vrtah (surrounded by friends) is: On top of 
that, what is needed is that the good qualities of the people pervade 
many areas of the land. 


Krama-sandarbha—Ruja means roga. Moreover, the word adhunà 
informs that Nanda was living elsewhere previously. 


Baladeva Vidyabhisana—Pasavyam means: pasubhyo hitam 
(beneficial for cows). The rule is: u-gav-adibhyo yat, “The suffix ya[t] 
is applied after go and after a word ending in u” (Astadhyayi 5.1.2) 
(HNV 1187). The suffix has the sense of tasmai hitam (beneficial for 
that). The base word is ruja. The short syllable in nirujam is poetic 
license. 


Anvitartha-prakasika—Nirujam means nirogam (disease-free). 
Bhüry-ambu-trna-virudham means: bhürini ambüni trnani virudhah 
ca yasmin tat, “[the forest,] in which the water, the grass, and the 
creepers (virudh = lata) are abundant.” 


10.5.27 
bhratar mama sutah kaccin matra saha bhavad-vraje | 
tatam bhavantam manvano bhavadbhyam upalalitah || 


bhratah—O brother, mama—my; sutah—son; kaccit—whether; 
matra saha—with the mother; bhavat-vraje—in your cowherd village; 
tatam—father; bhavantam—you; manvānah—is understanding; 
bhavadbhyam—by both of you (Nanda and Yasoda); upalalitah— 
reared. 


bhratah! mātrā saha mama sutah bhavantam tatam manvanah 
bhavadbhyam upalalitah (san) bhavad-vraje kaccit (sukham asti)? 


“Raised by both of you, my son, who is with His mother, thinks that 
you are His father. Brother, is He happy in your village? 


Chapter Five 153 


Sridhara Svami— “Being raised (upaldlitah = upalàlitah san) by both 
of you (bhavadbhyam), is He okay?" Kaccit is the question marker, 
but the verb vartate needs to be added. 


Visvanatha Cakravarti— "Does he fare well?" The words sukham 
vartate need to be added. The sense of manvanah (who is thinking) 
is mamsyamanah (who will be thinking). The present tense is used 
in the sense of nearness to the present. 


Sanatana Gosvami—“Accompanied (saha = sahitah) by Rohini, 
the mother (matra), He is taken care of” (upalalitah = anulalitah). 
This is an expression of humility. The rest was explained by Sridhara 
Svami. 

Alternatively: kim bhavantam tatam manyamano bhavati, “Is He 
thinking that you are the father?” In this way he generates affection. 
There is another interpretation [of kaccit]: bhavad-vraje kim Gste, 
“Does He remain in your cowherd village?" The underlying idea is: 
"Since Kamsa is making everyone afraid of him, why did He not go 
elsewhere?" 

He says ‘mama sutah’ (my son) because Vasudeva had already 
heard about His birth. For example, in Sri Hari-varnsa: 


pràg eva vasudevas tu vraje susrava rohinim | 
prajatam putram evagre candrat kantatarananam || 


“Previously, Vasudeva heard that Rohini gave birth to one son, 
whose face is more effulgent than the moon in its climax.” (Hari- 
vamsa 2.5.1) 


The meaning of this verse is “Vasudeva heard that Rohini gave 
birth (prajatàm = janitavatim) to a son before Sri Nanda-nandana 
was born (agre).” Thus it is understood that Their birth took place 
almost at the same time. For example, Vasudeva said: 


80 In this context, Parasara said: mamapi balakas tatra rohini-prabhavo hi 
yah, sa raksaniyo bhavata yathayam tanayo nijah, “[Vasudeva continued:] I 
also have a son there (in Gokula). He took birth from Rohini. Protect Him 
as if He were your own" (Visnu Purdna 5.5.5). 
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vardhamanav ubhav etau samana-vayasau yathā | 
Sobhetàm go-vraje tasmin nanda-gopa tatha kuru || 


*Nanda, dear cowherd friend, please arrange things in that cowherd 
village, where there are cows, so that both of Them, who have the 
same age, be resplendent while They grow up.” (Hari-vamsa 2.5.9) 


For this reason, their pastime of crawling together will be mentioned. 


Jiva Gosvami— The gist is: *He is pampered as if He were your own 
son (upalalitah = nija-putra-vat làlitah). Does He fare well (kusali 
vartate is added)?" The rest was explained by Sridhara Svami. 

Alternatively: kim bhavantam tatam manyamano bhavati, “Is He 
thinking that you are the father?” In this way he increases affection. 
In truth, however, a newborn cannot possibly think so much. There 
is another interpretation [of kaccit]: bhavad-vraje kim aste... (The 
rest is the same as Brhad-vaisnava-tosani.) 


Baladeva Vidyabhiisana—It is well known that Bala was born during 
the full moon in the month of Sravana and Krsna on the eighth lunar 
day of the waning phase in the month of Bhadra. 


ANNOTATION 
In regard to Balarama’s birth, Jiva Gosvami writes: $ravanatah prak 
sravana-rkse samasta-sukha-rohini rohini guna-gananayà susamam 
sita-susamam sutam susrava, “At the beginning of the month of 
Sravana, during the time of the Sravana constellation, Rohini, who 
was rising to new heights of joy, gave birth to a very beautiful boy in 
consideration of His virtues" (Gopdla-campii 1.3.86). 


10.5.28 


pumsas tri-vargo vihitah suhrdo hy anubhavitah | 
na tesu klisyamanesu tri-vargo ’rthaya kalpate || 


pumsah—for a man; tri-vargah—the group of three (dharma, moral 
ethics, artha, financial prosperity, and kama, sense gratification); 
vihitah—enjoined; suhrdah—[toward] near and dear ones; hi— 
indeed (or because) (or only); anubhavitah—made to be experienced 
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(or anu—toward; bhavitah—made to exist, to be felt); na—not; tesu 
klisyamanesu—when they are being afflicted; tri-vargah—the group 
of three; arthaya—for a purpose; kalpate—becomes fit. 


Sridhara Svami— 
suhrdah (prati) anubhavitah (yah) tri-vargah, (sah) hi pumsah 
vihitah. (atah) tesu kli$yamanesu tri-vargah arthaya na kalpate. 


Visvanatha Cakravarti / Baladeva Vidyabhüsana— 
pumsah suhrdah anu tri-vargah (sastrena) vihitah (sva-karmabhih) 
bhavitah. tesu (suhrtsu) kli$yamanesu tri-vargah arthaya na kalpate. 


Sanatana Gosvami’s additional explanation— 

tri-vargah pumsah vihitah (api) suhrdah (prati) anubhavitah hi 
(san) arthaya kalpate, na (ca) tesu klisyamanesu tri-vargah (arthaya 
kalpate). 


Ganga Sahaya (Anvitartha-prakasika)— 

hi (hi = yasmat) pumsah tri-vargah suhrdah (prati) anubhavitah 
(eva) vihitah, (atah) tesu (suhrtsu) klisyamanesu (satsu) tri-vargah 
arthaya na kalpate. 


“The first three goals of life are prescribed for everyone and should 
be implemented with regard to friends. But if they are having a hard 
time, those three goals serve no purpose.” 


Sridhara Svami—Here Vasudeva talks about the misery of not seeing 
his son: “The triad of goals effected (anubhavitah = sampaditah) 
toward friends (suhrdah = bandhün prati) is fitting (vihitah = yuktah) 
for men (pumsah),” or is ordained by the scriptures (vihitah = 
Sastrena và proktah). That triad should not be a selfish aim. “Hence, 
when friends are in distress, the triad is not conducive to happiness 
(arthaya na kalpate = sukhaya na bhavati).” 


Visvanatha Cakravarti— Vasudeva says: “My life as a family man is 
useless.” “The group of three, which is enjoined (vihitah) for men 
(pumsah) by the scriptures and which focuses on (anu = laksi-krtya) 
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women, children, and so on (suhrdah = stri-putradin), is effected by 
one's activities (bhavitah = sva-karmabhih nispaditah).” 

“When they, the friends or dear relatives (tesu = suhrtsu), are in 
distress, the triad serves no purpose (na arthaya = na prayojanaya) 
given that I cannot obtain the happiness of caressing my child, since 
my wife and child are separated from me.” 


Jiva Gosvami—(Additions are underlined.) Vasudeva means to say: 
“By maintaining friends and sons, you are completely successful, 
whereas I, though I am rich, am unsuccessful because of the distress 
of my sons, wives, and friends.” 

“When they are afflicted (klisyamanesu = klesam praptavatsu 
satsu), the group of three is not conducive to happiness (arthaya 
= sukhaya).” The sense is: “Rather, it only brings about misery 
because when they suffer, dharma, let alone the two other goals, 
should not be a priority.” The Smrti states: 


vrddhau ca mātā pitarau sadhvi bharya sutah sisuh | 
apy akarya-satam krtva bhartavya manur abravit || 


Manu said: “Although they might have done wrong hundreds of 
times, the mother, old parents, a moral female servant and a young 
child should be supported.” 


10.5.29 
sri-nanda uvāca 
aho te devaki-putrah kamsena bahavo hatah | 
ekavasistavaraja kanya sāpi divam gata || 


$ri-nandah uváca—Nanda said; aho—alas; te—your; devaki-putrah— 
sons of Devaki; kamsena—by Kamsa; bahavah—many; hatah—were 
killed; eka—one (or only); avasista—remaining; avaraja—younger 
child; kanya—daughter; sü—she; api—also; divam—to heaven; 
gata—went. 


sri-nandah uvaca—aho te devaki-putrah bahavah kamsena hatah. 
(ya) kanya eka avasista avarajà (asit), sa api divam gata. 
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Sri Nanda said: “Alas, Devaki's sons, which were numerous, were 
killed by Kamsa. Your daughter too, the youngest, the only one who 
remained, went to heaven. 


Sridhara Syami—With aho and so on Nanda speaks to console 
Vasudeva. 


Visvanatha Cakravarti—" You asked about the security in my 
village, but what should I tell you, since I’m very unhappy because 
you are unhappy?" This is what he means to say here. The following 
is understood: Vasudeva lost his fear and became covertly joyful 
when he realized: *He doesn't know that I substituted the child." 


Sanatana Gosvami—Beholding Vasudeva engrossed in such 
unhappiness and grief, he consoled him by omitting to describe, out 
of humility, the condition of his own well-being although Vasudeva 
had inquired about it. Aho (alas) has the sense of kheda (low spirits). 


Jiva Gosvami—(The commentary is the same.) 


Vallabhacarya— Although Vasudeva had many wives and although 
they had many well-off children, only Devaki’s sons, which were 
many, six to be precise, were killed by Kamsa. For this reason, aho 
has the sense of áscarya (how amazing): Only one was left to be 
killed, a girl, who was born after everyone, yet she survived. This is 
the work of the Lord. 


10.5.30 
nünam hy adrsta-nistho ’yam adrsta-paramo janah | 
adrstam àtmanas tattvam yo veda na sa muhyati || 


nünam-——certainly (i.e. it is ascertained); hi—indeed (or because); 
adrsta-nisthah—whose end rests in fate (or whose condition is 
pervaded by fate); ayam—this (any particular); adrsta-paramah— 
for whom fate is supreme; janah—person; adrstam—destiny; 
atmanah—of oneself; tattvam—truth (or reality) (fact of life); yah— 
who; veda—knows; na—not; sah—he; muhyati—is bewildered. 
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nünam ayam janah adrsta-nisthah hi adrsta-paramah (bhavati. 
evam) adrstam atmanah tattvam (bhavati iti) yah (puman) veda, sah 
na muhyati (iti). 


[kimvà: nünam janah adrsta-nisthah (bhavati) hi (hi = yatah) ayam 
adrsta-paramah (bhavati. evam) adrstam atmanah tattvam (bhavati 
iti) yah (puman) veda, sah na muhyati (iti).} 


*Surely, a person's end rests in fate, since everyone is subject to 
destiny. Those who know that fate is a fact of life are not bewildered." 


Sridhara Svami—A drsta-nisthah means: adrste eva nistha samaptih 
yasya sah, “he whose end rests only in fate."*! The sense is: “When 
adrstam (fate, i.e. one’s accumulation of merit and demerit), which 
provides happiness by means of sons and so on, perishes, right then 
your sons et al. cease to exist.” 

Adrsta-paramah is similar: adrstam eva paramam yasya sah (he 
whose highest thing is fate). The drift is: “Although sons et al. have 
been separated, only fate causes them to reunite." 

“He who knows that fate is an invariable cause of one's 
(atmanah) happiness and unhappiness (tattvam = avyabhicari- 
karanam sukha-duhkhayoh) is not bewildered (sah na muhyati).” 

“Therefore, at this time you should not suffer unhappiness, 
because it is possible that at some point in time they, who have been 
separated, might be seen and reunited, although they passed away.” 
Thus, this divine speech of Nanda’s hints at future events.” 


Visvanatha Cakravarti—Nanda means to say: “Dear brother, 
although this ocean of misfortune is difficult to overcome it must 
be crossed, yet with the boat of discernment.” (The rest is similar to 
Bhavartha-dipika.) The idea is: “Don’t be bewildered.” 


81 Ganga Sahaya: Fate means the karma of previous merit and the karma 
of previous sins (adrste eva = praktana-punya-papa-karmani eva). Adrsta- 
nisthah means adrstadhinah (he who is subject to fate). Atmanah means 
svasya (of oneself) (Anvitartha-prakasika). 

82 For instance, Devaki will see her first six sons again (Bhdgavatam 
10.85.52). 
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Jiva Gosvami—(Additions are underlined.) Nanda consoles him. 
Nünam means niscaya (surely). Hi means eva: adrsta-nisthah eva (he 
is already subject to fate). The sense of na muhyati (is not bewildered) 
is he does not grieve. The rest was explained by Sridhara Svami. 

In Sridhara Svàmi's commentary, the clause “your sons et al. 
cease to exist" means “they don't obtain sight of their father." The 
phrase “although they passed away” refers to Jamadagni, Satyavat, 
and others. The words beginning from "therefore" are in accordance 
with his own opinion, not according to Nanda's: In this way there is 
no break in the rasa. 

Alternatively: adrstad eva nistha maranam yasya, “whose death 
is only due to fate." The meaning is: ^Your sons died because your 
fate was such and their fate was such." Vasudeva might reply: 
“Then it's better to not take birth.” He responds to that with adrsta- 
paramah, which means: adrstam eva paramam janma-karanam 
yasya, “he for whom fate is the topmost thing, that is, the cause of 
birth." 

Moreover, it is understood that such mutual conversation takes 


place only as a human pastime. 


Baladeva Vidyabhüsana— The gist is: “Through discernment, 
conquer bewilderment." 


Vallabhacarya—Adrsta-paramah means: adrstam eva paramam 
niyamakam pravartakam yasya, “whose controller, i.e. impeller, is 
fate.” One is impelled only because of fate. It is said that one attains 
a result only in accordance with destiny. The reason in this regard is 
janah (a person, one who is born). Everyone is born only due to the 
control of karma. The philosophical conclusion of the Karma-vadis 
is the same. Consequently, one who knows that everything is under 
the control of karma has no grief. That is what he says with adrstam 
atmanah tattvam. 


Vira-Raghava—A yam janah (this person) signifies: paridrsyamanah 
janah, “any person who is being considered.” Adrsta-paramah is 
understood as: adrstam eva paramam prabhuh vasi yasya sah, “he 
for whom fate is supreme, that is, for whom fate is the master, 
the controller.” The sense is adrstayattah (dependent on destiny). 
Tattvam means yathatmyam (reality, truth). 
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10.5.31 
Sri-vasudeva uváca 9 
karo vai varsiko datto rājňe drstà vayam ca vah | 
neha stheyam bahu-titham santy utpatas ca gokule || 


$ri-vasudevah uvaca—Sri Vasudeva said; karah—the tribute; vai— 
indeed (or a word used to fill the meter); varsikah—yearly; dattah — 
was given; rajfe—to the king; drstah—have been seen; vayam— 
we; ca—and; vah—by you; na—not; iha—here; stheyam—the act 
of staying; bahu-titham—for much [time]; santi—are; utpatah— 
disturbances; ca—also (or an expletive word); gokule—in Gokula. 


sri-vasudevah uváca—vah karah varsikah rājňe dattah, (tvayà) 
vayam ca drstah. (atah) iha (tvaya) bahu-titham na stheyam, (yatah) 
gokule ca utpatah santi (iti). 


Sri Vasudeva said: “You have given the yearly tax to the king and 
have seen us. Do not stay here for long. There are disturbances in 
Gokula too." 


Sridhara Svàmi—Upon grasping the essence of Nanda's speech, 
Vasudeva gave up sorrow and spoke to him. Vah means yusmabhih 


(by you). 


Visvanatha Cakravarti—Vasudeva, by whom that fattva was 
understood, speaks what he had come to say. Vai means niScitam 
(certainly). Vah denotes yusmabhih (by you). Bahu-titham means 
cira-kalam (for a long time). 


Jiva Gosvami—Realizing, from Nanda's remark: aho te devaki- 
putrah and so on (10.5.29), that no one knew about the exchange of 
babies, Vasudeva became overjoyed and explained to him the main 
reason he wanted to see him. 

Vah is in the plural either because of high regard or because 
of including the cowherds who were with him. The plural in vayam 


83 vasudeva uvaca (Vallabhacarya’s edition). 
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(we) is because Vasudeva thought highly of himself upon beholding 
him. 

Sometimes the reading is karo vai. In the reading karo vah,* 
the word vah (by you) is seen twice, but the repetition is not faulty 
because each belongs to its own sentence (and the first vah is used 
twice): “The tax has already been given (dattah = dattah eva) by 
you (vah = yusmabhih). And we (vayam ca) have already been seen 
(drstah = drstah eva) by you. Therefore (tasmat is added), your (vah 
= yusmabhih) residing (stheyam) here—near the one who is greedy 
for the wealth that everyone knows you have—for a long time 
(bahu-titham = cira-kalam) should not be done (na).” Or “Do not 
stay here, in the capital." For example, in Sri Visnu Purana: 


datto hi varsikah sarvo bhavadbhir nrpateh karah | 
yad artham àgatàs tasman natra stheyam maha-dhanaih || 


“You gave a complete, yearly tribute to the king. Rich people 
should not stay here for long after fulfilling the purpose for which 
they come.” (Visnu Purana 5.5.3) 


The word bahu-titham is formed by the rule: bahu-piiga-gana- 
sanghasya tithuk, *Tith[uk] is the suffix of bahu, püga, gana, and 
sangha” (Astadhyàyi 5.2.52) (HNV Brhat 2958). The affix tith[uk] is 
applied when it is followed by /d/a[t], a pürana suffix.® Therefore 
bahu-titham is an adverb of na stheyam. 

Nonetheless, perceiving that Nanda as if did not want to leave 
quickly because he felt pleasure in his company, with santi and so on 
Vasudeva makes him afraid. 


Sanatana Gosvami—All this amounts to Vasudeva's comment 
that his mind is fixed on his two sons (10.5.22), because Nanda, not 
suspecting a calamity, opposed leaving for Gokula to watch over his 
son and because of increasing Nanda's attachment to Him, through 
various efforts. 


84 That variant reading is only seen in Rama-Narayana’s edition of 
Bhagavatam. 

85 For more details, see Astadhyayi (5.2.48) and Hari-namamrta- 
vydkarana (1217). 
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Although there is an absence of unlimited calamities due to 
a mere connection with the Lord somehow or other—how could 
there be any possibility of a calamity in Nanda's Gokula, the best 
of His personal residences?—still, they occurred, only due to the 
Lord's desire to increase the affection the Gokula residents feel for 
Him through the fear of those calamities. In that way, those special 
pastimes which constitute the glory of the Lord, who enraptures 
everyone, would become successful. This should be understood, and 
that will become clear in various places ahead. 


Krama-sandarbha—Bahu-titham ends with a pürana suffix. The 
meaning is: bahu-kala-paryantam vyapya (having pervaded until the 
end of a long time).*° 


Baladeva Vidyabhüsana— Vasudeva speaks while desiring benefit 
for himself as well. 


Vallabhacarya— This proves that Vasudeva had received news from 
Gokula. 


Vira-Raghava— The word tvayá needs to be added twice: one is 
connected with drstah, the other with stheyam. Ca has the sense of 
hetu (reason) and means yatah (because of that)?: “Because there 
are many calamities in Gokula, don't stay here for long." 


Anvitartha-prakasika—Vah, which signifies yusmakam, stands for 
yusmabhih. It is a loose sasthi (sese sasthi). 


10.5.32 


Sri-Suka uváca 


86 In this interpretation, bahu-titham is not an adverb. Rather, it expresses 
a duration of time as regards intransitive verbs. For more details, consult 
the rule beginning: kaladhva-bhava-desanam (Hari-namamrta-vydkarana 
641 vrtti). 

87 This interpretation of ca is sourced as follows: ca pdda-pirane 
paksantare hetau viniscaye, “Ca is used as an expletive word, and in the 
senses of paksantara (the other side of a hypothesis), hetu (reason, cause), 
and viniscaya (ascertainment)" (Trikanda-sesa 3.3.465). 
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iti nandádayo gopāh proktas te saurinà yayuh | 
anobhir anadud-yuktais tam anujfiapya gokulam || 


$ri-Sukah uvaca—Sri Suka said; iti—thus; nanda-adayah—beginning 
with Nanda; gopah—the cowherds; proktah—who were told; te— 
they; saurina—by Vasudeva (“the son of Süra"); yayuh—went; 
anobhih—by means of carts; anadud-yuktaih—that were yoked with 
bulls; tam anu jnapya—after making known to him (or after asking 
him permission (anujfiapya)); gokulam—to Gokula. 


Sri-Sukah uvaca—te gopah nandddayah saurina iti proktah tam 
anujnapya anobhih anadud-yuktaih gokulam yayuh (iti). 


Sri Suka resumed: Thus addressed in this way by Sauri, Nanda 
and the other cowherds took permission from him and set out for 
Gokula on carts yoked with bulls. 


Jiva Gosvami—(Additions are underlined.) “Nanda and the other 
cowherds were told eminently, by putting forth logical arguments 
and so forth (proktah = prakarsena nyaya-pradarsanadina uktah).” 

Concerning anadud-yuktaih: The plural of anaduh is anudvahah, 
which denotes big bulls fit for carrying carts. Those carts were yoked 
to them for the sake of going very quickly. 

“After taking his permission (tam anujiiapya = tad-anujfiam 
ādāya), they set out for Gokula (yayuh = pratasthire)." 


ANNOTATION 
The word anaduh (ox, ‘it pulls a cart") is formed by the rule: ano- 
vaher anaduh sadhuh, * Anad-uh is the replacement of anas + vah + 
kvip" (Hari-namamrta-vyakarana 847). 
The final letter of anaduh changes to d here by the rule: 
dhvamsu-sramsu-vasv-anaduham do visnupadante (HNV 208). 


“Appendix of Chapter Five 


Vedic samskaras 
and Vaisnava samskaras 


There are twelve basic samskaras, also called purificatory rites, for 
the upper three castes. Nanda had the samskara called jata-karma 
performed for Krsna (Bhagavatam 10.5.2). Later, Nanda asked 
Garga Muni to perform the samskaras for Balarama and Krsna 
(10.8.6). Thereafter Garga Muni performed the nàma-karanam, also 
called nama-karma (name-giving rite). 

The word samskara is made by inserting the affix s[ut] 
between the prefix sam and the verbal root /du]kr[ň] karane (to 
do, make) and by adding the suffix /gh/a/n]. But the meaning of 
the word samskara as ‘Vedic purificatory rite’ is only conventional. 
It is not derived from the above etymology. Jiva Gosvàmi writes: 
sastriya-bhasarthah samskrta-sabdah, karya-paryayas tac-chabdah, 
samskàara-sabdas cavyutpannah, “The word samskrta that has the 
meaning of ‘the language of the scriptures’, the word samskrta 
which is a synonym of karya (‘prepared’, in relation to food) and 
the word samskara are not explained etymologically” (HNV vrtti 
559). That is because the affix s/ut] is applied between sam and kr 
either in the meaning of bhüsana (embellishment) or samavaya (to 
assemble). Samskara literally means “that because of which there is 
an embellishment,” and so on. 

Samskrta, as applied to persons, is used in the sense of someone 
who has received a samskara (Bhagavatam 10.8.7; Manu-samhita 
2.39). 

The twelve Vedic samskaras, for twice-born males, are as 
follows: 

(1) garbhadhanam (‘impregnating the womb’) is performed before 
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conception, 

(2) pum-savanam (‘procreating a male’) is performed by a woman 
when she perceives that she is pregnant, for the purpose of begetting 
a male child,** 

(3) simantonnayanam (‘parting the hair’) is a husband's parting 
the head hair of his wife, in the fourth, sixth, or eighth month of 
pregnancy, 

(4) jata-karma (‘activity for the newborn’) consists of touching the 
tongue of the newborn thrice with ghee while chanting prayers; it is 
best done in the maternity room, 

(5) nama-karma (‘the act for the name’) is the name-giving ceremony, 
(6) niskramanam (‘going out’) consists of taking the child out of the 
house for the first time to see the sun, 

(7) anna-prasanam (‘feeding boiled rice’) is putting rice in a child’s 
mouth for the first time; this should occur between the fifth month 
and the twelfth month after birth, 

(8) cüdà-karma (‘the act at the top’) is shaving the head of a child, in 
his first or third year (Manu-smrti 2.35), 

(9) upanayanam (‘bringing near’) is when a guru gives a mantra 
to the boy and adorns him with a sacred thread; this takes place 
between eight and sixteen years of age, according to caste, 

(10) kesanta (‘the end of the hair’) is a tonsure that takes place at the 
age of 16 for Brahmanas, 22 for Ksatriyas, and 24 for Vaisyas, 

(11) samavartanam (‘the return’) occurs when the student has 
finished his studies and departs from the gurukula, 

(12) vivaha (marriage, ‘leading in a specific way’), so called because 
the bridegroom leads the bride out of her father’s house.” 


88 There are various interpretations of the procedure of pum-savanam. 
It can be an offering of yajfia to be eaten by the wife sometime before 
intercourse for the purpose of begetting a son (Bhagavatam 4.13.35-39). For 
more details, consult Bhagavatam 6.18.54 and 6.19.1-2. 

89 Between cüdàá-karma and the next samskara, upanayanam, there 
is an important event, around five years of age, called vidyarambha (the 
beginning of education), when a boy starts learning the Sanskrit alphabet. 
In Bengali it is termed hate khadi (chalk in hand) (Caitanya-bhagavata, adi 
6.1). Concerning Sri Caitanya Mahaprabhu, this pastime marks the end of 
His bàlya-lilà and the beginning of His pauganda-lilà (Caitanya-caritamrta, 
adi 13.26). 

90 Most of the information in the list is from Monier-Williams’ Sanskrit- 
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Morever, Srila Bhakti-siddhanta Sarasvati Thàkura states: 


“If one desires to worship Lord Visnu, he must undergo 
the five samskaras pertaining to initiation. Generally a 
twice-born undergoes ten kinds of samskaras. Those who 
are lower than the twice-born undergo fifteen types of 


samskaras to become Vaisnavas.””! 


The five samskaras are the Vaisnava samskaras: 

(A) tapa, branding the upper arm with the cakra, the conch, and so 
forth, or marking the body with tilaka in twelve places, 

(B) pundra, that is, ürdhva-pundra (‘upward lines’), the specific 
tilaka on the forehead, according to one's parampara, 

(C) nàma, receiving a name, which should consist of a name of the 
Lord with the addition of the word dasa. In the case of ladies, the 
name ends in dasi. 

(D) mantra, and 

(E) yaga, ‘sacrifice’ for Visnu.” 


Regarding the fourth item, there are two mantras: mantra-dvaya 
(Padma Purana 5.82.14) (Sanat-kumara-samhita 101). The Gopala- 
mantra is elaborated upon in Padma Purana (5.81). In this context, 
Sadasiva divulged two mantras to Narada Muni (Sanat-kumara- 
samhita 33-35). 

Moreover, yàága is defined as follows: guru-vaisnavayoh 
puja yaga ity abhidhiyate, “Yaga is worshiping the guru and the 
Vaisnavas” (Padma Purana 5.82.21) (Sanat-kumara-samhita 108). 
The worship of sdlagrama-sila, service to Vaisnavas, and so on, are 
included. Arguably, japa is part of this category, based on: yajfianam 
japa-yajfio "smi, “Among sacrifices, I am the sacrifice of chanting 
japa” (Bhagavad-gita 10.25). 

The ten samskaras are the twelve Vedic rites mentioned above 
minus the two that pertain only to women. Traditionally, specific 
mantras are connected with each Vedic samskara. In Sat-kriya- 


English Dictionary. 

91 Translation of Bhaktisiddhanta Sarasvati’s Gaudiya-bhàsya on 
Caitanya-bhagavata (addi 15.8) by Bhumipati Dasa. 

92 Sources: Padma Purana 5.82.14-19 and Sanat-kumara-samhita 101-106. 


Appendix of Chapter Five 167 


sara-dipika, Gopala Bhatta Gosvami describes the samskaras for 
Vaisnava householders; he promulgates Vaisnava mantras for all 
the samskaras, whereas other Indians might prefer to worship other 
deities while undergoing those rites. 

Gopala Bhatta Gosvami lists vivaha (marriage) before 
garbhadhanam (impregnation). He specifies that nama-karma, the 
name-giving rite, should occur on the tenth, twelfth, or one hundred 
and first day, or else one full year after birth; niskramanam (taking 
the child outside for the first time) should take place on the third 
lunar day of the third waxing moon after the child’s birth, not to 
mention that there are regulations concerning how long a mother 
should stay in a maternity room after parturition, depending on 
her caste, but she and the child should remain indoors until the 
niskramanam. 

Gopàla Bhatta Gosvami adds a samskara after niskramanam 
and before anna-prasanam (feeding rice), called paustika-karma, 
"the rite concerning growth.” He does not list the samskara called 
kesanta (cutting the hair), but implements Vaisnava fire sacrifices. 
He, too, does not mention samskaras pertaining to death, such as 
cremation and sraddha. 

In  Samskàra-dipikà, a supplement to  Sat-kriya-sara- 
dipika, Gopala Bhatta Gosvami mentions a samskara called 
salagráàmárcanam (the worship of salagrama-silà), which he had 
indicated previously in the Vasudevarcanam section of Sat-kriya- 
sara-dipika. 

Further, in Samskara-dipika he enunciates five samskaras for 
Vaisnavas who are going to be initiated as Sannyasis. They are: 

> mundanam (tonsure); 

> tirtha-snanam (bathing in a holy place); 

» kaupina-suddhi (purification of the cloth on the privates); 

> kaupina-prana-pratistha (establishing life force in the kaupina); 
> acyuta-gotra-grahanam (accepting the lineage of Acyuta). 


Additionally, forty samskaras are mentioned in the Grhya-sütras. 


—c (d 
BENZ 


Chapter SIX 


Sri Krsna Sucks the Life Out of Patana 


10.6.1 
Sri-Suka uvaca 
nandah pathi vacah $aurer na mrseti vicintayan | 
harim jagama saranam utpatagama-sankitah |l 


$ri-Sukah uvaca—Sri Suka said; nandah—Nanda; pathi—on the 
way; vacah—words; saureh—Vasudeva’s; na mrsa—[are] not false; 
iti—thus; vicintayan—while pondering; harim—unto Hari; jagama 
saranam—took shelter; utpáta—of a disturbance; dgama—the 
arrival; sankitah—who feared. 


Sri-Sukah  uvaca—"saureh vacah mrsá na (bhavati)" iti pathi 
vicintayan nandah utpatagama-sankitah (san) harim (bhagavantam) 
saranam jagama. 


Sanatana Gosvami’s and Jiva Gosvami’s other explanation— 
sri-Sukah uvaca—saureh vacah na mrsa iti pathi harim (sva-sutam) 
vicintayan nandah | utpatagama-sankitah | (nija-grham) saranam 
jagama. 


Sri Suka said: While pondering on the way as follows: “Vasudeva 
did not lie," and fearing the arrival of disturbances, Nanda took 
shelter of Hari. 


Alternatively: On the way, while thinking about Hari as follows: 
*Vasudeva's words were not false," and fearing the downfall of a 
calamity, Nanda went home. 
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Sridhara Svami— 
sasthe sakhyur gira nando vrajam gacchan mrtam pathi | 
drstvà tu raksasim tasyà mrtyum srutvatha vismitah || 


“In the sixth chapter, Nanda, while going to the cowherd village 
because of what a friend had said, saw a dead female demon on the 
way. Later, he heard about her death and became astonished.” 


Visvanatha Cakravarti— 
sasthe saurüpya-kaurüpye jivan-mrta-tanor iha | 
nirvarnyoktah putanaya daho nandasya cagamah || 


“In the sixth, after a description of the beauty of her living body and 
the ugliness of her dead body, the burning of Putana is mentioned, 
followed by Nanda’s arrival.” 


Sanatana Gosvami—“While pondering on the path, he took shelter 
of Lord Hari (harim = bhagavantam harim),” who takes away all 
fear (harim = sarva-bhaya-haram). With pain he exclaimed: *O 
Lord! Protect, protect!"—or he prayed in his heart—as one who 
is continuously imbued with $ri Krsna due to always being dear to 
Him. Although he is forever imbued with Him, he took shelter of 
Him, since he is the best devotee of the Lord, specifically at that 
time for His sake. To eliminate disturbances, the Vaisnavas should 
take recourse only to the Lord, and they should not do anything 
else. In this way, it's as if this were for the sake of instructing the 
sádhus, but in truth it's only because of his nature: he has profuse 
affection. 

There is another interpretation: *While specifically thinking 
(vicintayan = visesatah cintayan) on the way (pathi) about Hari—his 
own son, who is charming (mano-haram)—as follows: “I don't know 
what is happening there," and so on—in other words, he was anxious 
for His sake—because (iti = ato hetoh) what Vasudeva said is no lie, 
he went home (Saranam jagama = nija-grham gacchan abhit).” 


Jiva Gosvami—“While pondering on the path, he mentally (manasa 
is added) took shelter of Hari” —who takes away all fear— since 
He is his cherished Deity. Although Hari is the shelter of everyone, 
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Nanda did so specifically for the sake of his son's well-being. (The 
rest is the same as the last paragraph in Brhad-vaisnava-tosani.) 


Baladeva Vidyabhusana— 
om namah 
sasthe saurer gira nando vrajam gacchan mrtam pathi | 
vilokya pütanàm tasya mrtyum srutva ca vismitah || 


“In the sixth chapter, Nanda, going to Vraja because of a friend's 
words, saw Putana dead on the road. Hearing about her death, he 
became astonished.” 


10.6.1 
Vasudeva's words are no lie... because he is a Raja-Rsi (philosopher 
king). Moreover, ‘Hari’ signifies ‘Narayana’. 


10.6.2 
kamsena prahita ghora pütana bala-ghatini | 
sisums cacara nighnanti pura-grama-vrajadisu || 


kamsena—by Kamsa; prahita—urged; ghora—terrifying; pütana— 
Putana; bàla-ghátini—killer of children; sis$ün—infants (or baby 
Krsna?); cacára—went; nighnanti—while killing (or in order 
to kill“); pura-grama-vraja-àdisu—in towns, villages, cowherd 
settlements, and so on. 


putana ghorà bàla-ghàátini kamsena prahita (ca) sisün nighnanti 
pura-grama-vrajddisu cacara. 


Sanatana Gosvami / Jiva Gosvami— 
pütanà (prag eva) kamsena prahita (yatah) ghora bala-ghatini (ca) 
pura-gràma-vrajadisu śiśūn nighnanti cacara. 


Ordered by Kamsa, Pütana, a terrifying murderess of children, 


93 In this sense, the plural is used with high regard (püjya-vacibhyas tv 
ádaràdhikye, Hari-nàmàmrta-vyákarana 622). 

94 This is confirmed by Sanatana Gosvàmi in his commentary on the next 
verse. 
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roamed in towns, villages, cowherd settlements, and so on, to kill 
infants. 


Sanatana Gosvami—She had already been ordered (prahità = prag 
eva niyuktà), since she is frightful (ghora) and a killer of children 
(bala-ghatini). Therefore she was killing continually (nighnanti = 
nitaram ghnanti = nitaram ghnati). That is, she was causing death at 
once by offering her breasts, which contained poison. For example, 
in Sri Visnu Purana: 


yasmai yasmai stanam ratrau pütanà samprayacchati | 
tasya tasya ksanenangam balakasyopahanyate || 


“The body of whichever infant unto whom Pūtanā offers her breasts 
at night is killed instantly.” (Visnu Purana 5.5.8) 


[Sanatana Gosvamr's reading is pura-gràmàkarádisu instead of pura- 
grama-vrajadisu:| Akara (mine) is a place where gems and so on 
originate. Because of the word adi (etc.), communities and so on are 
included. The words beginning from pura (town) are sequentially 
less important in point of being a place where there are habitations. 
In the other reading, the idea is the same. 


Jiva Gosvami—Now Sukadeva talks about what happened in Vraja. 
With kamsena (by Kamsa), he intends to say this: “Although at first 
his advisors had decided to hurt only the Rsis (10.4.42), Kamsa, 
utterly afraid, decided this means as a one-two punch: At first, 
hurting the Rsis should be delayed: Only the killing of babies should 
take place. 

She had already been ordered (prahità = pràg eva niyuktà), 
since she is frightful (ghora) and a killer of children (bala-ghatini). 
Therefore she was killing continually (nighnanti = nitaram ghnanti 
= nitaram ghnati). That is, she was causing death at once by offering 
breasts containing poison. For example, in Sri Visnu Purana: yasmai 
yasmai stanam ráütrau... (see above). 

Akara (mine) is a place where gems and so on originate. Or 
the reading is pura-grama-vrajadisu instead of pura-gramakaradisu. 
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Because of the word adi (etc.), there were also communities and so 
on. 


Srinatha Cakravarti—As regards sisiin nighnanti, the suffix /[$] 
at[r] has the sense of tácchilya (habit): sisu-hanana-sila, “She has 
the habit of murdering children." She roamed in towns, villages, 
and mines (pura-gramdakardadisu cacára)... to look for infants." 
Otherwise, the killing of infants that are offense-free, on account of 
the Lord, would be without a purpose and would not be suggestive 
of the Lord's compassion.” 

Or: “She, who was about to kill (nighnanti = nihanisyati) infants, 
roamed in towns, villages, and so on." 


Brhat-krama-sandarbha—He introduces the  Ràksasi named 
Pütanà, who was impelled by Kamsa to kill newborns when he heard 
this from Yogamaya: 


kim maya hatayà manda jatah khalu tavanta-krt | 
yatra kva và piirva-satrur mà himsih krpanan vrthd || 


“Hey dullard, what is the use of slaying me? In truth, your killer, 
your foe in a previous life, has already taken birth somewhere or 
other, so don't uselessly murder helpless children." (10.4.12) 


The word bàla-ghátini (she kills children) is made with the suffix 
[n]in[i] in the sense of tacchilya (habit). As regards sisün nighnanti: 
The suffix /s/at/r] has the sense of tum (infinitive). The meaning is: 
sisün hantum (to kill babies).” 


95 The present participle satr is not ordained in the grammar books in 
the sense of tacchilya, but that sense fits here if the intended meaning is that 
she didn't kill anyone. Only the present participle canas can have the sense 
of tacchilya, by the rule: tacchilya-vayo-vacana-saktisu canas (Astadhyayi 
3.2.129); parapadinas ca śānas tacchilya-vayah-saktisu (HNV Brhat 1199). 

96 The point is that according to the narrations in Visnu Purana (5.5.7- 
8) and in Hari-vamsa (2.6.22-26), Pütana didn't kill anyone. In Brahma- 
vaivarta Purana, Kamsa orders Pütana: pütane gokulam gaccha karyartham 
nanda-mandire, visaktam ca stanam krtvà sisave dehi sa-tvaram, *Pütana, 
go to Nanda's house in Gokula for some business. Smear your breasts with 
poison and quickly give them to the child" (4.10.9). It seems that the plural 
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Concerning: pura-gramadisu cacara (she went to towns, villages, 
and so on): It's for the sake of looking for infants that are like that, 
but she never killed infants, otherwise the killing of infants that are 
offense-free, on account of the Lord, would be suggestive that the 
Lord is merciless. It cannot be made to happen like that by Him, 
who is the antaryami in everyone. In truth, at that time, when Sri 
Krsna appeared, auspiciousness, which was the form of the descent 
of Sri Krsna, was occurring everywhere. 


Anvitartha-prakasika—The affix n[um] in nighnanti is valid by 
considering the usage of poetic license.” 


10.6.3 


na yatra $ravanadini rakso-ghnani sva-karmasu | 
kurvanti satvatam bhartur yatudhanyas ca tatra hi || 


na—([do] not; yatra—in which place; sravana-àdini—[the acts of] 
hearing and so on; raksah-ghnani—which destroy evil being (raksas 
= rüksasa)'5; sva-karmasu—in one's activities; kurvanti—perform; 
satvatam—of the devotees; bhartuh—about the maintainer (i.e. the 
protector); yatudhanyah—female demons (or witches) (yatudhani is 
the feminine form of the word yatu-dhàna: “a receptacle (dhana) of 
a demon (yàátu)"); ca—and [other demons] (or a particle used to fill 
the meter); tatra hi—in that very place. 


yatra (puradisu) sva-karmasu (api vartamanah janah) satvatam 
bhartuh $ravanàdini rakso-ghnàni na kurvanti, tatra hi yatudhanyah 
(prabhavanti). 


in the word śiśūn in the verse under discussion refers to Sri Krsna out of 
great respect. The rule is: jaty-akhyayam eka-vacane bahu-vacanam và 
(HNV 624). 

97 The proper form is nighnanti, because the verbal root han is a second- 
class root. The rule is: sap-syabhyam satur num i-pratyaye, Sesa-dvayat tu và 
(HNV 742). 

98 The words raksas and raksasa are synonymous, according to the rule: 
prajfiadeh kesava-nah, “The suffix kesava [n]a is applied after prajfia and so 
on [without changing the meaning]" (HNV 1272; Astadhyayi 5.4.38). 
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Devilish women appear wherever people, although they might be 
engaged in their own occupations, do not perform activities centered 
on Him who maintains the devotees. By means of sravana and other 
such activities, evil beings are exterminated. 


Sridhara Svāmī— While talking to the king (Pariksit), who is fearful 
for Krsna's safety, Sukadeva hints at his: *She will die." 

Wherever hearing about Krsna, and so on, do not occur, those 
females have power. The gist is: When He is personally present, 
there is no reason to fear. 


Visvanatha Cakravarti—While talking to the king (Pariksit), who is 
fearful for Krsna's safety, Sukadeva hints at his: *She will die." 

“In which town and so on people, while abiding in their own 
activities (yatra sva-karmasu = yatra puràdisu sva-karmasu api 
vartamanah janah)—that is, activities to achieve material gains 
in this life and in the next—, do not engage in hearing about the 
maintainer of the devotees, etc., there (tatra hi = tatra eva) female 
demons (yatudhanyah) appear." The verb prabhavanti (appear) 
needs to be added. 

Hence what need be said about a place where people 
predominantly engage in such spiritual activities? Demons don't 
appear there, much less in a place where people only do such 
activities, let alone in a place where He abides in person. 


Sanatana Gosvami—It was said: sisiin nighnanti purddisu cacara, 
“She roamed in towns and so on to kill babies." [Someone might 
think:] *Alas, what happened to the children of Nanda's Vraja?" 
Sukadeva speaks with that in mind. Owing to the word adi (etc.), 
kirtana, sravana, and so on are understood, because they should also 
take place in one's activities (sva-karmasu — sva-karmasu api) for 
the sake of virtuous excellence. 

The Lord is the master of devotees (satvatam bhartuh = 
bhaktànàm patyuh). In this regard: His protecting those who are 
dedicated to sravana and so on has certainly been done. Or, the 
sense of satvatam bhartuh is He is the master of the Yadavas: He 
descended in Yadu's dynasty to reveal His unlimited aisvarya. The 
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gist is: No evil can enter a place where sravana is occurring, and so 
on. 

The word ca (and) has the sense of tu (only)? Or ca has the 
sense of anukta-samuccaya (combining something that has not been 
mentioned): “and other villains.” Further, hi means eva: tatra eva. 
The rest was explained by Sridhara Svami. 

There is another interpretation. [Someone might think:] *Gosh, 
did she kill all the babies?" Sukadeva responds to that here. The 
drift is: “All the children who abide in a place where there is $ravana 
and so on are just fine." The sense is: Because He is sdtvatam 
bhartr, because children could not possibly have been killed around 
that time due to the origination of bhakti consisting of sravana, 
etc., everywhere on account of the descent of Sri Bhagavan at that 
time for the sake of bhakti, and so nighnanti (i.e. nighnati) signifies 
nihantum (to kill). 

Alternatively: yatra bhagavatah sravanadini vartante, tatrapi 
raksasyah na santi, “Female demons do not exist where hearing 
about the Lord and so on take place." The gist is: Pütanà's arrival 
in Nanda's Gokula while He is personally staying there is due to the 
rise of some particular good fortune that was only effected by the 
force of the special glories of the Lord (or ‘good fortune effected 
as a special glory of the Lord’). For this reason it will be said ahead: 
yadrcchaya (10.6.7). 


Jiva Gosvami—It was said: sisiin nighnanti purddisu cacara, “She 
roamed in towns and so on to kill babies.” [Someone might think:] 
“Alas, what happened to the children of Nanda’s Vraja?” Sukadeva 
speaks with that in mind. “Where people do not perform sravana 
and so on during their own activities, that is, in yajfas and so on, 
which activities of hearing and so on are also for the purpose of the 
virtuous excellence of those, female demons do not exist there,” 
much less in a place where sravana and so on are predominant. 


99 The word ca, as well as tu, can have the sense of avadharana (restriction, 
ascertainment): canvdcaye samahare ’py anyonyarthe samuccaye, paksàntare 
tathā páda-pürane ’py avadhàrane (Medini-kosa). 

100 In Brhad-vaisnava-tosani 10.6.7, Sanatana Gosvàmi explains 
yadrcchaya (by chance) as: “because of the arising of some good fortune on 
account of the glory of the Lord." 
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He is the master of devotees (satvataàm = bhaktanam). The gist 
is: Those females perish by one’s performance of hearing about 
them too, so what need be said of hearing about Him! 

The word ca has the sense of tu. Or ca has the sense of anukta- 
samuccaya: “and other villains.” Further, hi means eva: tatra eva. 
The verb prabhavanti (appear) needs to be added. 

There is another interpretation. [Someone might think:] “Gosh, 
did she kill all the babies?” Sukadeva responds to that here. The 
sense is the same as before. The idea is: “And others, those who 
are averse to the Lord and who take the side of Kamsa, were killed 
precisely around that time by the Lord.” Kamsa's stupidity is thus 
shown. 

Hence, even though it is directly supervised, the arrival of such 
scoundrels is for the sake of accomplishing specific pastimes of the 
Lord, who enthuses everyone. The gist is: Calamities too occur for 
that reason, but also to heighten the special love His mother and 
others feel for Him and are only effected by the /ila-sakti, which is 
in conformity with His own personal Rasa (mojo). Sakti (power) 
is named /ila. It is well-known, in the light of the uttara-khanda of 
Padma Purana, and so on, that it occurs in Sri Vaikuntha, which has 
the three principle saktis: Sri, Bhü, and Lilà. It is the same Lilà, which 
is described in the karttika-mahatmya section of Padma Purana and 
so on as tulasi and as Vrnda. In Krsna’s pastimes she is known as 
Vrnda: She has jurisdiction over Vrndavana. 


Krama-sandarbha—She was killing the children of persons who 
have the nature of demons and who are somehow or other devoid of 
a connection with the Lord. 


Srinatha Cakravarti—The sense of na yatra Sravanddini is: yatra 
pura-gràmadisu sravandadini na santi, tatra vicacara, “She roved in 
towns and so on where the activities of sravana and so on do not 
occur.” 


Vallabhacarya—Female demons, or those who are like them, do not 
exist (bhavanti is added) wherever (yatra = kutracit) people do not 
perform sravana and so on—either the ninefold bhakti or the sixfold 
bhakti. 
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Anvitartha-prakasika—“Female demons (ydtudhanyah = 
raksasyah) and other troublemakers (ca = anye api), appear 
(prabhavanti is added) in those places (tatra)... and create 
disturbances.” 


10.6.4 


sa khe-cary ekadotpatya pūtanā nanda-gokulam | 
yositvà máyayatmanam pravisat kama-carini || 


sü—she; khe-cari—who moves in the sky; ekadá—once upon a 
time; utpatya—after flying (or while flying); pütana—Pütana; 
nanda-gokulam—to (or in) Nanda's Gokula; yositva—after making 
[herself] a woman; madyaya—by means of sorcery; adtmanam— 
herself; pravisat—entered; kama-carini—who moves at will. 


ekada sā putana kama-carini khe-cari nanda-gokulam (prati) utpatya 
mayayd atmànam yositva (tatra) pravisat. 


Baladeva Vidyabhüsana— 

sa pütanà ekada (ratrau) kama-carini khe-cari (kham) utpatya nanda- 
gokulam (upetya) maàyayà atmànam yositva (bhavana-madhyam) 
pravisat. 


Pütana moved at will. She would travel in the sky. On one occasion, 
she turned herself into a beautiful woman while flying to Nanda's 
Gokula and entered his village. 


Sridhara Syami—She made herself look like an eminent woman, 
because of her dress (yositva = vesatah varām narim iva àtmánam 
vidhaya). 

Someone might wonder: “Being shameless and fearless, how 
could she enter the topmost abode?” He responds to that with 
kama-carini (who moves at will). The idea is: What this kind of witch 
can do is not surprising. 


Visvanatha Cakravarti—Here he means to say: “Summoned by 
death, only by the force of the /ila-sakti, since the pastime of killing 
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Pütanà must necessarily take place, Pitana went to Gokula to die." 

“One time (ekadà), at night (rātrau is added), after flying in 
the sky (utpatya = akasam utpatya), and then entering the village 
(gokulam = gokulam pravisya), and then making herself (atmanam) 
a woman (yositvd = yositam krtva) by magic (mayaya)—the deletion 
of the affix /nJi/c], in yositva, is poetic license—..." She did that 
to enter at once in the inner rooms of the house by bewildering 
everyone there with her beauty.” 

Although even the Lord’s Maya, which bewilders the world, is 
not able to bewilder those perfect devotees, still the maya (magical 
powers) of Pütanaà and others bewilders them too, like the maya 
(magic) of a magician bewilders people. And that was for the 
sake of accomplishing the resplendence of Krsna’s pastimes. The 
bewilderment of the inhabitants of Gokula was sanctioned by the 
Lord’s will. 


Baladeva Vidyabhüsana— Although she has no power in Vraja, 
still, because the pastime of killing her should take place, Pütana, 
impelled by the Jild-sakti and thus summoned by death, went there 
to die. 

“One time (ekada), at night [...], and after making herself 
(ātmānam) a woman (yositva = varam striyam vidhaya) by magic, 
Pütanà entered the interior of a house (pravisat = bhavana-madhyam 
pravisat).” 

“But how could she do that?” The answer is given: kama-carini. 
The sense is her magical powers are over-the-top. 


Sanatana Gosvami—This happened on a Saturday, since it is 
universally well-known [that Saturdays are inauspicious]. And, by 
looking at the words of Sri Parasara and Sri Vaisampàyana (the 
main narrators in Visnu Purana and in Hari-vamsa respectively), it 
was nighttime. 

Utpatya (after flying) signifies: “after arriving through the path 
of the sky,” and that’s because she is khe-cari (she moves in the 
sky). Sometimes the reading is upetya (after arriving near) instead 
of utpatya. She turned herself into a woman just because she is 
naturally ugly and terrifying. 
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Jiva Gosvami— One time, at night (ratrau is added)." This is in 
reference to Sri Parásara and Sri VaiSampayana. Utpatya signifies: 

“after arriving through the path of the sky.” And that is because she 
is khe-cari. Sometimes the reading is upetya. She turned herself into 
a woman just because she is naturally ugly and terrifying. 

The intended meaning of yositvà is yositam karoti (he / she / it 
makes a woman). The deletion of the affix /n/i[c] is poetic license 
given the fact that there is /n/i[c], a deletion of ti, and the suffix /k] 
tva. The proper form is yosayitva.?! 


Krama-sandarbha—She became able to enter Sri Gokula only 
because of the desire of such /ilà of the Lord, and therefore there 
was the arrival. Afterward, she became a woman with a ravishing 
smile, lovely sidelong glances, and so on. The word yositva has the 
sense of tatkaroti. 


Anvitartha-prakasika—Yositvà, which is made either from the 
word yosit (woman) or from the word yosá (woman), is /k/tva that 
comes at the end of tatkaroti [n]i[c]. The deletion of [n]i[c], when 
there is i/t], is poetic license. 


ANNOTATION 
Durvasa Muni had bestowed a boon on Pütanà: durvasaso maha- 
mantram prāpya sarvatra-gamini, sarva-ripam vidhatum tvam 
Saktasi su-pratisthite, “O notorious one! Having obtained a great 
mantra from Durvasa, you can go anywhere and are able to create 
any form" (Brahma-vaivarta Puràna 4.10.11). 

Concerning yositvd, the understanding is this: When tatkaroti 
[n]i[c], which is called tat karoti [n]i in Hari-nàmamrta-vyakarana 
615-617 and is always used in the active voice, is applied after a 
noun, the letters after and including the last vowel of that noun are 
deleted. Thus, when /n/i[c] is added after either yosit or yosd, the 
new verbal root yosi is formed. At this point, yosi takes i/t], according 
to a general rule (it rama-dhatuke, HNV 316). Then guna is done, 


101 The term fi is a code word in Panini's system (Astadhyayi 1.1.64) that 
Jiva Gosvami calls ‘samsara’ in Hari-namamrta-vyakarana. This denotes 
the letters after and including the last vowel of a noun. 
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that is, yosi becomes yose, and then sandhi is done: yose + ift] + [k] 
tvà = yosayitva. If [n]i[c] is deleted, as an instance of poetic license, 
then: yos + i/t] + [k]tvà = yositva. It is poetic license in consideration 
of the rule: ner haro "nid-àdau rama-dhatuke, “There is a deletion 
of [n]i when a rama-dhàtuka (the suffix [k/]tvà here), which is not 
preceded by i/t], follows" (HNV 449) (ner aniti, Astadhyàyi 6.4.51). 
In Panini’s system, a rama-dhàtuka is called an ardha-dhatuka. 


10.6.5-6 
tàm kesa-bandha-vyatisakta-mallikam 
brhan-nitamba-stana-krcchra-madhyamam | 
su-vasasam kalpita-karna-bhüsana- 
tvisollasat-kuntala-manditananam || 
valgu-smitapanga-visarga-viksitair 
mano harantim vanitam vrajaukasam | 
amamsatambhoja-karena rüpinim 
gopyah sriyam drastum ivagatam patim || 
upajati (12) 
(indra-vamsa, vamsa-stha-bilam) 


tam—her; kesa-bandha-vyatisakta-mallikam—who has jasmine 
flowers, intertwined with her braid; brhat-nitamba-stana-krcchra- 
madhyamam—whose waist is in trouble (i.e. is thin) because of 
big buttocks and breasts; su-vàsasam—whose clothes are superb; 
kalpita-karna-bhisana-tvisa-ullasat-kuntala-mandita-ananam— 
whose face is adorned with locks of hair that are shining due to the 
splendor of well-arranged ear ornaments; 
valgu-smita-apanga-visarga-viksitaih— by glances in which there 
are emissions of sidelong glances in regard to which the smiling 
is charming; manah harantim—who steals the mind; vanitam—a 
woman (or a passionate woman); vraja-okasám—of they whose 
residence is Vraja; amamsata—they thought; ambhoja-karena—on 
account of a hand endowed with a lotus; rüpinim—beautiful (or 
who has a form); gopyah—the cowherd ladies; sriyam—Laksmi; 
drastum—to see; iva—like; agatam—who had come; patim—[her] 
master. 


Visvanatha Cakravarti— 
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gopyah tàm kesa-bandha-vyatisakta-mallikam brhan-nitamba-stana- 
krcchra-madhyamàam su-vàsasam kalpita-karna-bhüsana-tvisollasat- 
kuntala-manditananam valgu-smitapanga-visarga-viksitaih 
vrajaukasam manah harantim vanitam, sriyam rüpinim ambhoja- 
karena (upalaksitam) patim drastum iva agatàm amamsata. 


Her braid was intertwined with jasmine flowers. Her waist was 
having a hard time because of her big buttocks and big breasts. Her 
garments were charming, and her face was adorned with locks of hair 
glistening due to the splendor of swinging earrings. This passionate 
woman was stealing the minds of the residents of the village by her 
sidelong glances and by her gracious smile. The cowherd ladies 
thought she was Laksmi, who is ravishing by holding a lotus, who 
had arrived as if to look for her husband. 


Sridhara Svami—“The cowherd ladies thought that the woman (tam 
vanitam), who was extremely beautiful (rüpini = atirüpa-vatim), was 
like Laksmi ($riyam iva) who had come (agatam) to see (drastum) her 
husband (patim)." The two verses are thus syntactically connected. 
The purpose of the adjectival compounds is to show that Pütana 
was equal to Laksmi: 
X& kesa-bandha-vyatisakta-mallikam means: dhammilla-samsakta- 
mallika-kusumam, “she has jasmine flowers which adhere to her 
braid.” 
& brhan-nitamba-stana-krcchra-madhyamam (her waist was having 
a hard time because of her big buttocks and big breasts) means: 
brhatà nitambena stanabhyam ca ubhayatah akrantam iva krcchram 
krsam madhyamam udaram yasyah tam, “her waist is thin and is as if 
overcome in two ways: by her big buttocks and by her two breasts." 
& su-vásasam means: Sobhane ramaniye vasasi yasyah tam, “her two 
garments (upper and lower) are superb, that is, charming." 
X& kalpita-karna-bhisana-tvisollasat-kuntala-manditananam means: 
kampitayoh karna-bhüsanayoh tvisà ullasadbhih kuntalaih manditam 
ananam yasyah tam, “her face is adorned with locks of hair that are 
shining due to the splendor of two ear ornaments, which are swinging." 
X valgu-smitapanga-visarga-viksitaih vrajaukasam mano harantim 
means: ramyam smitam yesu te tatha-bhütah apanga-visargah yesu 
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taih viksitaih vrajaukasam manah harantim, “she is stealing the minds 
of those whose residence is Vraja by means of glances in which there 
are sidelong darts in regard to which the smile is charming." 


The gist is that Pütanà entered without being hindered by anyone, 
because the cowherd men were blown away by her looks. The ladies 
too thought she was a woman, and so they did nothing. 


Visvanatha Cakravarti—"The ladies thought that she is Laksmi 
incarnate (rüpinim = mürti-matim), the Laksmi who is distinguished 
(upalaksitam is added) by a lotus in hand (ambhoja-karena), who 
had come as if to see (drastum iva dgatam) Sri Narayana (patim = 
Sri-narayanam),” the cherished deity of the king of Vraja. 

Vanitàm signifies: atyanurágatim (overly passionate). This is 
from Amara-kosa: vanita janitatyarthanuragayam ca yositi, “Vanita 
also means a woman by whom excessive passion is generated" 
(Amara-kosa 3.3.73). The idea is: *Her body is so amazing! Her 
passion is so astonishing!" *She was charming the minds of those 
whose residence is Vraja (vrajaukasam mano harantim).” The drift 
is they did not prevent her from entering the house, even when she 
unexpectedly went deeper within. 


Sanatana Gosvami—The expertise of inserting jasmine flowers is 
made to be understood through the prefixes vi and ati in vyatisakta 
(intertwined). The swinging of the ear ornaments was due to her 
playful gait, and so on, hence: her face was adorned with curls of hair 
that were highly resplendent due to the splendor of both earrings, a 
splendor which was emanating everywhere (kalpita-karna-bhüsana- 
tvisollasat-kuntala-manditananam = sarvatah prasarantyà tayoh tvisa 
uccair lasadbhih sobhamanaih kuntalaih alakaih manditananam). 
Vanitàm signifies: janitatyartha-ragam striyam, *a woman by 
whom excessive passion is generated." She had an utmost beauty 
(rüpinim = atyanta-saudarya-vatim) because her hand had a lotus 
(ambhoja-karena = ambhoja-yukta-karena hetuna). Or that phrase 
modifies Laksmi (sriyam), and so it is inferred, for the sake of a 
special resplendence, that a play lotus was also in Pütana's hand. 
Consequently: gopyah sriyam amamsata tam, “The cowherd 


ladies thought: She is Laksmi.” Someone might think: “How can a 
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comparison to Laksmi be substantiated in this regard?" He responds: 
patim drastum iva agatam, “[The cowherd ladies thought that she 
is Laksmi,] who had come as if to see her husband (patim = nija- 
bhartaram).” The word iva (as if) has the sense of utpreksa (fanciful 
assumption) because in truth Pütana did not enter the house for that 
purpose. 

Alternatively, the connection is: sriyam iva patim, *[The cowherd 
ladies thought that she is] like Laksmi, who had come to see their 
protector (patim = tasam palakam),” inasmuch as Krsna is the son 
of the king of Vraja. Or the drift is: patim drastum agatam sriyam iva 
tam vanitam gopyah amamsata, “the cowherd ladies thought that the 
woman was like Laksmi who had come—from her own planet—to 
see Sri Narayana (patim = sri-nàràyanam)," because it made sense 
to compare her to the goddess due to the supereminence of Pütanà's 
beauty, dress, and grace. 


Jiva Gosvami—The words beginning with tam form one unit of two 
verses. In point of vyati: A manifold expertise in intertwining the 
jasmine flowers is made to be understood thus. 

The swinging of the ear ornaments was due to her playful gait, 
and so on, therefore: her face was adorned with curls of hair... (see 
above). 

Manoharantim signifies: manohara-vad acarantim, *Pütanà was 
behaving as though she was stealing their minds."The term vanità 
denotes a woman by whom excessive passion is generated. 

In this verse the word Sri means jagat-sampatti (she who owns all 
the opulence in the world: Jagat-Laksm1): ambhoja-karena riipinim 
Sriyam eva Ggatam amamsata, “The ladies thought that Pütana was 
Sri in person who had come—the same Sri who is beautiful on 
account of a characteristic which is a hand with a lotus (ambhoja- 
karena = ambhoja-yukta-karena laksanena).” 

As if to do what? patim drastum iva, “as if to look for (drastum 
= anvestum) her master (patim),” that is, as if to select someone of 
virtuous character as her guardian. Such a characteristic is only seen 
in the prince of Vraja. Therefore, by thinking that she had come to 
select Sri Krsna, they did not prevent her from entering the premises. 

Here the word pati is not expressive of dhava (husband). This 
is not Sridhara Svami’s opinion either. The reason is that later 
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Pütana will display a motherly mood. The rest was explained by 
the venerable one. In his commentary, akraàntam iva (her waist is 
thin and is “as if overcome" in two ways) means àkrantatvàd iva, 
“as if because of being overcome." As regards his gloss of krcchram 
(trouble, hard time) as krsam (thin): it's because of the figurative 
usage of nondifference between an effect and its cause. The sense is: 
The waist was having a hard time by being so overcome; the waist 
was thin as if because of that. 


Krama-sandarbha—$1i is beautiful (rüpinim) because of a 
characteristic, which is a hand endowed with a beautiful lotus. In 
this regard there is a precept: Given that He is ‘it’, His spouse must 
have it too. 


10.6.7 
bàla-grahas tatra vicinvati sisun 
yadrcchaya nanda-grhe 'sad-antakam | 
balam praticchanna-nijoru-tejasam 
dadarsa talpe ’gnim ivahitam bhasi || 
upajati (12) 


bàla-grahah—Pütana (“a seizer of children”); tatra—there; 
vicinvati—thinking of (i.e. searching for); sisun—infants; 
yadrcchaya—by chance (or by her own will); nanda-grhe—in 
Nanda's house; asat-antakam—the killer of the unrighteous; 
balam—a child; praticchanna-nija-uru-tejasam—he by whom his 
own great effulgence is concealed; dadarsa—saw; talpe—on the bed; 
agnim iva—like fire; ahitam—placed; bhasi—within ashes (or in 
charcoal). 


(sa) bala-grahah nanda-grhe yadrcchaya (pravisya) tatra sisun 
vicinvati talpe balam asad-antakam (bala-natyena) praticchanna- 
nijoru-tejasam bhasi ahitam agnim iva dadarsa. 


Jiva Gosvami— 

(sa) bala-grahah tatra (gokule) sisün yadrcchaya vicinvati (sahasa) 
nanda-grhe (eva agatya) asad-antakam (api) balam talpe ahitam 
(santam) | praticchanna-nijoru-tejasam (kascid) bhasi (ahitam 
tadrsam) agnim iva dadarsa. 
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Baladeva Vidyabhüsana— 

bàla-grahah (pütana) tatra (nanda-gokule) $i$ün vicinvati yadrcchaya 
nanda-grhe asad-antakam talpe balam praticchanna-nijoru-tejasam 
bhasi ahitam agnim iva dadarsa. 


By chance, Pütana, a kidnapper of children who was looking for 
infants there, saw a boy, a killer of evil, on a bed. His profuse 
effulgence was veiled, and so He resembled a smoldering fire in 
charcoal. 


Sridhara Svami— "The kidnapper of children (bala-grahah), Pütanà, 
saw the child (balam dadarsa), who is a killer of evil people (asad- 
antakam = = asatam antakam)." How could she remain fearless 
upon seeing such a killer of evil? The answer is: praticchanna- 
nijoru-tejasam , which means: bàála-nàtyena praticchannam tirohitam 
nijam uru-tejah yena tam, *He by whom His own great effulgence 
is withdrawn by means of His childish acting." What was He like? 
“He was like fire that is put (ahitam agnim iva) in ashes (bhasi = 
bhasmani)." 


Visvanatha Cakravarti—He was like fire that is placed in the middle 
of ashes, meaning fire covered by ashes (bhasi arpitam = bhasmani 
antar-arpitam = bhasmacchaditam). 


Sanatana Gosvami— While looking for (vicinvati = mrgayamana) 
children (sisiin) there in Gokula (tatra = tatra gokule), Pütana saw 
the child (balam)—He was performing the pastimes of a child—, 
who had been made to rest (ahitam = śāyinam) on a child's bed 
(talpe = bala-paryanke), although He is a killer of evil beings (asad- 
antakam = asad-antakam api).” 


How was the child? praticchanna-nijoru-tejasam, *He because 
of whom Pütanà's own power, though extensive, was destroyed" 
(praticchannam vinastam nijam pūtanāyāh urv api tejah yasmat). 
Being the topmost yielder of power is thus indicated. An example 
is given: “[The child was] like fire (agnim iva) placed in charcoal 
(bhasi = angare = angare nihitam)," because the intense power of 
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fire manifests there. 

“But why didn’t she curl up out of fear? And why did that wicked 
woman come across a killer of evil?" The reason is yadrcchaya (by 
chance), which signifies: *because of the rising of some good fortune 
on account of the glory of the Lord." This is a reason that should be 
kept in mind ahead as well, and also as regards both her amazing 
dress which charmed the cowherds and the fact that the glorious 
cowherd ladies mistook her for Laksmi, otherwise the gopas and the 
gopis would never have prevented her from entering. 


Jiva Gosvami—Although the pronoun sd (she), obtained from the 
context, is the substantive and bàala-grahah is its modifier, the latter 
is not feminine because it is ajahal-linga (its grammatical gender 
does not change) (bala-graha is set in the masculine). 

“Looking for (vicinvati = mrgayamānā) children there in 
Gokula (tatra = tatra gokule), she arrived in Nanda's house (nanda- 
grhe = nanda-grhe eva àgatya) by the desire of the Lord's pastime, 
which is self-willed (yadrcchaya = svairitaya = bhagavatah svaira- 
lilecchaya'™).” Amara states: yadrccha svairita, “The words yadrccha 
and svairita are synonymous [and mean “willing independently” J” 
(Amara-kosa 3.2.2). 

The boy, although a killer of evil beings, was manifesting 
childish sweetness. He had been put on the bed. In her presence 
He concealed His great power (praticchanna-nijoru-tejasam = tad- 
übhimukhyena channa-nija-maha-prabhavam). Stealing the minds 
of the Vrajavasis, and so on, was only a show of the /ila-sakti. 


Srinatha Cakravarti—The child had been placed (ahitam = nihitam) 
on a bed (talpe). What was He like? He was like smoldering fire 
(agnim iva = dahantam agnim iva). How was the bed? bhasi (shining, 
resplendent). The verbal root is bhas bhartsana-diptyoh (3P) (to 
reproach; to shine), and the suffix Avip is added: bhasi babhasti iti 
bhas tasmin, “Bhas means ‘it shines’. Bhasi is the locative case.” 


10.6.8 


vibudhya tam balaka-marika-graham 


102 Krama-sandarbha 10.6.7. 
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caracaratma sa nimiliteksanah | 
anantam aropayad ankam antakam 
yathoragam suptam abuddhi-rajju-dhih || 
(vamsa-stha-bilam) 


vibudhya—after understanding; tam—her; bdlaka-marika- 
graham— [as] an evil demon (graha) that is a killer of children; cara- 
acara-àtmà—the Soul of moving and stationary [entities]; sah—He; 
nimilita-iksanah—he by whom the eyes are closed; anantam—the 
Endless; adropayat—she placed; ankam—[on her] lap; antakam— 
who is the killer [of her]; yatha—just as; uragam—a snake; suptam— 
which is asleep; abuddhi-rajju-dhih—one who has the notion of a 
rope due to ignorance (or in such a way that there is ignorance). 


sah caracaratma tam balaka-marika-graham vibudhya nimiliteksanah 
(babhüva). yatha (janah) rajju-dhih uragam suptam | abuddhi 
(grhnati, tatha pūtanā tam balam svayam) anantam (tadrsanam 
dustanam) antakam (svasya) ankam (abuddhi) aropayat. 


Visvanatha Cakravarti— 

sah caracaratma tām bdlaka-marika-graham  vibudhya | (bàla- 
svabhadvena eva) nimiliteksanah (didipe. tatah ca) yathà suptam 
uragam abuddhi-rajju-dhih (janah grhnàti, tadvat sa) anantam (api 
tam svasya) antakam ankam àropayat. 


Understanding that she was a demon who killed children, He, the 
inner Soul in moving beings and in stationary entities, closed His 
eyes. Not knowing who He is, Putana put Him, the infinite God 
who kills such scoundrels, on her lap, like someone who picks up a 
motionless snake by mistaking it for a rope. 


Sridhara Svami—He is the killer of scoundrels (antakam = dustanam 
antakam). He understood who she is because He is cardcaratma (the 
inner Soul...). 

The compound abuddhi-rajju-dhih is a  karma-dharaya: 
abuddhih ca asau rajju-dhih ca (ignorant notion of a rope) (lit. “It is 
an absence of intelligence and it is the notion of a rope”). It amounts 
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to saying: ajfianatah rajju-buddhya, “due to perceiving a rope by 
ignorance." 


Visvanatha Cakravarti— The word carácarátma signifies that His 
potency of omniscience (sarvajnata-sakti) took this opportunity to 
serve. 

His eyes were shut only by the nature of childhood. More than 
that, they were shut to convey the idea that He was prone to be 
afraid because He was very young; to avoid seeing such incarnate 
inauspiciousness; to avoid assaulting her with His glance because 
she is so inauspicious; and to delay the implementation of the defect 
of killing her, since killing her, who was showing a maternal mood, 
would be shameful. 

Then she placed Him, her killer (antakam = svasya antakam), 
on her lap, and so His potency of annihilation (samharika sakti) had 
an opportunity to serve. 

He is ananta in the sense that He is not delimited by time nor 
by space. Hence a contradiction (virodha) (the virodha ornament) 
is apparent: *She put Him on her lap although He is unlimited." 
Adbhuta-rasa is implied by this. The contradiction is accentuated by 
the word antakam (killer). 

“She put Him on her lap like a person who thinks of a rope 
grabs a sleeping snake because of little intelligence." (yathoragam 
suptam abuddhi-rajju-dhih = yatha suptam uragam abuddhya alpa- 
buddhyà hetuna rajju-dhir-jano grhnati, tadvat) 


Sanatana Gosvami—Bdlaka-marika-graham means balakanam 
marika mari tasyah graham (evil spirit of the murder of children). 
The masculine gender is because it is dvista-linga (its gender is set). 

“He closed His eyes, that is, He sealed the lotuses of His eyes 
(nimiliteksanah = mudrita-netràbjah babhüva)." He did that to make 
her perceive that as a little boy He was prone to be afraid. Or He 
did it because she was not qualified to look at Him in the eye. Or 
the reason is that He felt the rise of shame at the thought of killing 
her, although it had to be done for her benefit and although He is 
an ocean of virtue. 


Jiva Gosvami—Pitana was a type of evil spirit called balaka-marika 
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(murderess of children) (balaka-marikà-graham = balaka-marika- 
samjfiam graham). 

“He who is the inner Soul (atmàá = paramatma) of moving 
beings and of stationary entities closed His eyes (nimiliteksanah — 
mudrita-netrabjah babhüva)." He did that to make her perceive that 
as a little boy He was prone to be afraid; to avoid seeing such a 
scoundrel; to avoid assaulting her with His glance given that she is 
such a scoundrel; to avoid the shame of killing her, although it had 
to be done for her benefit and although He is an ocean of virtue; and 
to avoid showing the ghastliness of her death. 

He Himself is unlimited (anantam = svayam anantam), and is 
the end of such persons (antakam = tadrsanam antakam). Abuddhi 
(in a way lacking intelligence) is a separate word meaning viparita- 
jňāna-pūrvakam (by thinking the wrong way) and is an adverb 
modifying dropayat (she put). 


Baladeva Vidyabhüsana— Krsna is the inner controller of everything 
(caracaratma = nikhilantaryami). He closed His eyes in anticipation 
of the dreadfulness of her death. Plus, He did not want to feel 
shameful just yet, insofar as she had dressed like a mother. 

“She put Him on her lap—thinking that in this way He would 
want her to caress Him—like a man, thinking of a rope, ignorantly 
(abuddhi = abuddhi yathà syāt tatha) grabs a sleeping snake.” 


10.6.9 
tam tiksna-cittam atha vama-cestitam 9? 
viksyantara kosa-paricchadasi-vat | 
vara-striyam tat-prabhayéa ca dharsite 
niriksyamane janani hy atisthatam || 
upajati (12) 


104 


tam—her; tiksna-cittam—whose heart is rough; atha—entirely; 
vama-cestitam—whose actions are charming; viksya—after seeing; 
antara—inside; kosa-paricchada—whose covering is a casing; asi- 


103  ativama-cestitam (BBT reading). 
104 tat-prabhayávadharsite (Sanatana Gosvami’s and Visvanatha 
Cakravarti’s reading). 
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vat—like a sword; vara-striyam—the best woman; tat-prabhaya— 
due to her splendor; ca—and; dharsite—[being] overwhelmed; 
niriksyamane—while seeing; janani—the two mothers; hi—just; 
atisthatàm—remained. 


tam tiksna-cittam (api) atha vàma-cestitam vara-striyam koSsa- 
paricchadasi-vat ca antarà viksya tat-prabhaya dharsite (satyau) 
janani (janani = jananyau) niriksyamane hi atisthatam. 


All of Puütana's gestures were charming although she was thoroughly 
rude at heart, hence she looked like a sword in a scabbard that has 
a smooth covering. Seeing that best of women inside the house, the 
two mothers, overwhelmed by her splendor, only kept staring at her. 


Sridhara Svami—Why did Ya$odà and Rohini not prevent her? 
He responds to that here. “After suddenly seeing (viksya = sahasá 
eva viksya) that best of women (tam vara-striyam), whose actions 
were beautiful and were like a mother’s (vama-cestitam = valgu 
jananyah iva cestitam yasyah tam), inside the house (antarà = grha- 
madhye), the two mothers (janani = jananyau), overcome, that is, 
bewildered (dharsite = abhibhüte = mohite satyau), by her splendor 
too (tat-prabhayà ca)—“Am I His mother, or is she?—just (hi = eva 
= kevalam) kept staring (niriksyamane atisthatam),” meaning they 
did not stop her. 

The term kosa-paricchadási-vat is an example of being hard 
within and soft without: *Pütanà was like a sword that has a scabbard 
which is a sheath made of various soft leather." (kosa-paricchadási- 
vat = mrdu-citra-carma-mayah kosah paricchadah Gvaranam yasya 
aseh khadgasya tadvat) 


Visvanatha Cakravarti—(The commentary is the same as Bhavartha- 
dipika. In addition:) The two mothers were bewildered (avadharsite 
= abhibhiite = mohite satyau) by her splendor (tat-prabhaya = tasyah 
prabhaya): “Is she Ambika, Indrani, or Laksmi, the opulence of the 
three worlds incarnate? She is making my son drink milk from her 
breasts out of motherly affection for His well-being.” 
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Jiva Gosvami—Atha has the sense of kartsnya (entirety). The 
word atha is syntactically connected to both words (tiksna-cittam 
and vama-cestitam) by the logical reasoning called kakaksi (crow's 
eye). But Citsukha's reading is ativama-cestitám instead of atha 
vama-cestitàm. 

"The two mothers were overwhelmed (avadharsite) by her 
splendor (tat-prabhaya),” that is, by a resemblance (prabhayà = 
pratibhaya) to a mother's love. 

Concerning janani, the pürva-sa-varna of the first case dual 
ending pertains to the Vedas, because of: supam su-luk-purva-sa- 
varna, and so on, “[In the Vedas,] the deletion of s/u/ (the singular, 
first case ending), the pürva-sa-varna (a word whose last long vowel 
is the same as the nominal base)! [etc. are replacements] of case 
endings" (Astadhyayi 7.1.39). 


Sanatana Gosvami— As a pun, Pütana's deeds were crooked (vama 
= vakra). 


Baladeva Vidyabhusana—Janani stands for mdtarau (the two 
mothers). The deletion of the case ending ‘au’ is because of: 
supam su-luk, “[In the Vedas,] there are deletions of case endings" 
(Astadhyayi 7.1.39). 


Vallabhacarya—* Both of them were overcome by her splendor and 
by the Lord's will.” (ca = bhagavad-icchayéa ca) 


10.6.10 


tasmin stanam durjara-viryam ulbanam 


105 This is substantiated in Medini-kosa: athatho samsaye syatam adhikare 
ca mangale, vikalpanantara-prasna-kartsnyarambha-samuccaye, “Atha and 
atho are used in the senses of samsaya (doubt), adhikara (topic), mangala 
(auspiciousness), vikalpa (possibility), anantara (afterward), prasna 
(question), kartsnya (entirety), drambha (beginning), and samuccaya 
(conjunction).” 

106 In his commentary on Panini’s sūtra, Bhattoji Diksita glosses pürva- 
sa-varna as: pürva-sa-varna-dirgha (Siddhanta-kaumudi 3561). Commenting 
on the current verse, Vira-Raghava, Vamsidhara Pandita and Ganga Sahaya 
say the pürva-sa-varna-dirgha of the word janani here is poetic license. 
Baladeva Vidyabhüsana gives the straightforward explanation. 


Chapter Six 193 


ghorankam ādāya sisor dadav atha | 
gadham karabhyam bhagavan prapidya tat 
pranaih samam rosa-samanvito ’pibat || 
(indra-vamsa) 


tasmin—there; stanam—the breast; durjara-viryam—on which there 
is poison (“on which there is an indigestible potency”); ulbanam— 
terrible; ghora—the fierce woman; ankam—on the lap; addaya— 
after taking; sisoh—to the child; dadau—gave; atha—afterward; 
gadham—firmly; karabhyam—with both hands; bhagavan—the 
Lord; prapidya—after pressing; tat—that [breast]; pranaih samam— 
along with the life airs; rosa-samanvitah—|being] fully endowed 
with anger; apibat—drank (sucked). 


tasmin (sthane, pütanáa) ghora (tam balam svasya) ankam ādāya 
(svasya) stanam durjara-viryam ulbanam sisoh dadau. atha bhagavan 
rosa-samanvitah (san tasyah stanam) karabhyam gadham prapidya 
tat (stanam) pranaih samam apibat. 


There, the fierce woman placed Him on her lap and thrust her 
terrible breast, smeared with poison, unto the child’s mouth. The 
Lord got angry and firmly squeezed her breast with His hands, 
sucked it, and sucked out her life force too. 


Sridhara Svami—“In that place (tasmin = tasmin sthane), after 
taking Sri Krsna (adáya = sri-krsnam ádáya) on her lap she gave 
her breast, on which" there was indigestible poison (durjara-viryam 
= durjaram viryam visam yasmin tam), to the child (sisoh = tasmai 
sisave). Right after that (atha = anantaram eva), He squeezed her 
breasts and—thinking that the poison was simply bitter medicine— 
sucked her breast and her life airs (tat-pranaih samam = tasyah 
prànaih saha).” 


107 The poison was without, not within. Kamsa ordered Pütanà: pūtane 
gokulam gaccha karyartham nanda-mandire, visáktam ca stanam krtvà 
sisave dehi sa-tvaram, *Pütanà, go to Nanda's house in Gokula for some 
business. Smear your breasts with poison and quickly give them to the 
child." (Brahma-vaivarta Puràna 4.10.9) 
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Visvanatha Cakravarti—Pitana’s breast has potency in the form of 
poison (durjara-viryam = durjaram visa-rüpam viryam yasya tat). 
She gave her breast to the child (sisoh = Sisave).'° 

The sense of gadham prapidya (He firmly squeezed her breast) 
is that she could not make Him let go of it. Krsna was angry (rosa- 
samanvitah): “She also wants to harm other children of Vraja." Only 
the potency that annihilates the wicked (dusta-samharika Sakti) got 
angry and dried up (apibat = asosayat) the breast and the life airs, 
which are impure. He didn't do it. It is like: ^A man with an axe 
chopped down the tree." 


Sanatana Gosvami— Tasmin stands for either tasmin sthane (in that 
place) or tasmin avasare (on that occasion). Pütana is fierce (ghora). 
With durjara-viryam Sukadeva illustrates her fierceness. Hence 
ulbanam means atitiksnam (terrible): The sense is her breast causes 
death by contact. 

“Intensely pressing (prapidya =  prakarsena  pidayitvà) 
(prakarsena = atisayena) her breast toward His body, the Lord 
became enraged (rosa-samanvitah = parama-kruddhah san)...” 
although He has many virtues, including compassion, because she 
had murdered many children. In truth, however, with bhagavan 
and so on Sukadeva says He was supremely merciful, and this will 
become clear later on. 


Jiva Gosvami—Her audacity is indicated by tasmin eva sthane (in 
that very place). The sense of ulbanam is her breast causes death 
by contact. For this reason, the ‘potency’ (virya) of her breasts is 
nothing but poison. Sridhara Svami explained it that way. 

Adaya stands for akrsya (having attracting [Him unto her lap]). 
This participle functions with two objects, and so the word tam 
(Him) should be added to arikam (lap). 


108 Here Visvanatha Cakravarti reiterates Sridhara Svami’s gloss, but it is 
faulty because, as Baladeva Vidyabhüsana indicates, the dative case is used 
in connection with the verbal root dà dane (to give) only when there is a 
permanent relinquishment of the thing that is given. Jiva Gosvàmi explains: 
pradeyabhisambadhyamanam sampradanam, “The person who is connected 
to the thing which is given away for good is called the sampradana” (Hari- 
namàamrta-vyákarana 662). Therefore the genitive case in Sisoh is proper. 
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“Being angry (rosa-samanvitah = rosa-samanvitah san)—given 
that she had arrived to kill many babies—, He sucked the breast (tat 
= tam = tam stanam)'? and the life airs (pranaih samam)," because 
taking away the life force by being deceitful to her, a deceitful 
woman, is appropriate. His anger only refers to His sucking out the 
life force. 

Only His fiery power (tejas), in the form of anger, dried up 
(apibat = asosayat), that breast and her life force, which were impure 
and were connected with her wicked intention. It is like: *A man 
with an axe chopped down a tree," but He Himself only imitated 
the sucking. “The result can occur just by imitating the procedure." 
Things can be explained thus in every instance. (After death, 
because she imitated being a mother Pütanà attained the status of a 
mother of sorts.) 

Moreover the anger took place suddenly, but in the end He 
was supremely merciful: this is what he says with bhagavan and 
so on. The gist is He does not deviate from His qualities such as 
compassion. This will be revealed later on. In addition, this is the 
reason for such power and for His absorption in childhood pastimes. 
The idea is: The way things unfold can only be in conformity with 
the pastime because, even when He is absorbed in it, all His powers 
await their opportunity. 

The rest was explained by Sridhara Svami. In his commentary, 
concerning the words: apathyam iti matvaiva (thinking that the 
poison was simply bitter medicine), the sense is He also thought: 
“No one who has poison within can possibly live. To make her attain 
My nature, I will mix her life airs with Mine." 


Krama-sandarbha—Tasmin means “in that context" (tasmin 
prasange sati). He destroyed her through anger. Only His fiery 
power (tejas) in the form of anger, not He, did the destruction. The 
Lord does not deviate from His qualities such as compassion, even 
in anger. 


109  Sridhara Svāmī too, in his gloss of durjara-viryam, explained stanam 
in the masculine, but there is no need to explain tat as tam, because the word 
stana can be neuter, as Vi$vanatha Cakravarti pointed out in his gloss of 
durjara-viryam: durjaram visa-rüpam viryam yasya tat. 
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Baladeva Vidyabhisana—“In that place (tasmin = tasmin sthàne), 
Pütana, who is fierce, put Krsna on her lap and gave her breast to 
the child (sisoh).” The genitive case in sisoh has the sense of tasya 
sambandha (connection with that). In other words she placed her 
breast in His mouth. How was the breast? On it was potency in 
the form of poison (durjara-viryam = durjaram visa-rüpam viryam 
yasmin). 


10.6.11 
sa mufica muficalam iti prabhasini 
nispidyamanakhila-jiva-marmani | 
vivrtya netre caranau bhujau muhuh 
prasvinna-gatra ksipati ruroda ha || 
upajati (12) 


sa—she; mufica—let go; mufica—let go; alam—enough; iti—thus; 
prabhasini—she who says; nispidyamana—being squeezed; akhila- 
jiva-marmani—in every spot of vitality; vivrtya—after expanding; 
netre—the two eyes; caranau—two feet; bhujau—two hands; 
muhuh—trepeatedly; prasvinna-gatra—whose limbs have perspired; 
ksipati—while throwing (i.e. while flailing); ruroda—she cried; ha— 
(a word used to fill the meter). 


sã akhila-jiva-marmani nispidyamand, (tvam) mutica (tvam) mutica 
(iti tena) alam iti (ca) prabhasini (abhüt. sa) prasvinna-gatrà (sati 
svasya) netre vivrtya (svasya) caranau bhujau (ca) muhuh ksipati 
ruroda. 


Constricted in all her vital parts, she exclaimed: *Let go, let go. 
Enough of this!” Her limbs drenched in sweat, she distended her 
eyes and wailed while repeatedly flailing her arms and feet. 


Sridhara Svami— "She was throwing (ksipati) her feet and her arms 
(caranau bhujau ca) repeatedly (muhuh = muhuh muhuh).” Her 
limbs were perspiring (prasvinna-gátrá = prasvinnani sveda-yuktani 
gatrani yasyáh sa). 
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Visvanatha Cakravarti— "She was being squeezed (nispidyamana)," 
that is, “she was flailing (ksipati = niksipati) the feet and the arms 
(caranau bhujau ca) repeatedly (muhuh = muhuh muhuh)” because 
of the child. 


Sanatana Gosvami—A/am means atyartham (very much). 
“Constricted in all places of vitality (akhila-jiva-marmani = akhile 
jivasya marmani nivasa-sthane), she made loud sounds of pain 
(ruroda = uccair arta-nadam cakara).” Ha has the sense of harsa 
(joy, thrill). 


Jiva Gosvami—The word alam (enough) too, like musica mufica (let 
go, let go), has the sense of nivarana (opposition, rejection), but, 
unlike mujica, alam is not repeated because she had no strength to 
speak any longer. 

“Constricted in all her vital parts (akhila-jiva-marmani = 
jivanàásraye), she cried,” that is, she made sounds of pain in such a 
way that there was loud crying. Ha has the sense of harsa (thrill).'? 


Baladeva Vidyabhüsana—As regards ha: The reason she was in 
agony is that a mere toddler sucked her breast, hence it evokes 
astonishment. 


10.6.12 


tasyah svanendatigabhira-ramhasa 
sadrir mahi dyaus ca cacála sa-grahad | 
rasa disas ca pratinedire janah 
petuh ksitau vajra-nipata-sankaya |I 
upajati (12) 


110 Medini-kosa defines ha as follows: ha syat sambodhane pada-piirane 
ca vinigrahe, niyoge ca ksipayam syat kutsayam api drsyate, “Ha is used in 
the sense of sambodhana (vocative), páda-pürana (filling a line of a verse), 
vinigraha (subduing; disjunction), and niyoga (application; injunction). It is 
also seen in the senses of ksipà (throwing) and kutsá (contempt)" (Medini- 
kosa, avyaya-varga 85). However, these meanings, except for pada-pürana, 
are rarely seen. In the Puranas, the word ha is often used in conjuction with 
a verb in the perfect tense (as in ruroda), although this is grammatically 
insignificant. 
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tasyàh svanena—because of her noise; atigabhira—[is] very deep; 
ramhasa—whose vehemence; sa-adrih—accompanied by mountains; 
mahi—the Earth; dyauh—heaven; ca—and; cacala—moved; sa- 
graha—accompanied by the planets; rasa—the lower world; disah— 
the cardinal directions; ca—and; pratinedire—resounded; janah— 
people; petuh—fell; ksitau—on the earth; vajra-nipata-sankaya— 
due to the fear of the fall of a thunderbolt. 


tasyah (pütanayáh) svanena atigabhira-ramhasa sadrih mahi (ca) 
sa-graha dyauh ca cacála, rasa (cacàla), disah ca pratinedire. vajra- 
nipdta-sankaya janah ksitau petuh. 


Because of Pütana's very deep, vehement noise, the Earth and 
its mountains shook, and so did the firmament and the planets. 
Rasatala shook, and the cardinal directions echoed. Fearing the fall 
of a thunderbolt, people slumped to the ground. 


Sridhara Syami—The word rasa signifies rasah, which denotes: 
rasatalani ca, “and the Rasatalas."!!! 


Visvanatha Cakravarti—(The commentary is the same.) 


Sanatana Gosvami—The syntactical connection is: rasas ca celuh, 
“and the Rasas moved.” Or “They only resounded (pratinedire = 
pratineduh eva),” given that they have holes. Janah means lokah 
(Janaloka etc.). 


Jiva Gosvami—The meaning is: rasas celuh pratinedus ca disas ca 
pratinedur eva, “The Rasas moved and resounded (pratinedire = 
pratineduh), and the cardinal directions only resounded.” 

People feared the fall of a thunderbolt because they had never 
heard such a loud noise. 


Baladeva Vidyabhusana—Pratinedire signifies: pratidhvanim 
cakruh, “they made echoes.” 


111 Ganga Sahaya: Rasah signifies: rasdtalani, in other words: adho- 
lokah, “the planets that are below." (Anvitartha-prakasika) 
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Vallabhacarya—“... because the momentum of the sound was very 
profound." (atigabhira-ramhasa = atyanta-gabhiram ramho vego 
yasya tena) 


Vira-Raghava—“The Earth moved with the mountains, and the 
heavens with the planets.” 


10.6.13 
nisa-carittham vyathita-stanà vyasur 
vyadaya kesams caranau bhujav api | 

prasarya gosthe nija-rüpam asthita 
vajrahato vrtra ivapatan nrpa || 
upajati (12) 


nisà-cari—Pütana (“she moves at night"); ittham—in this way; 
vyathita-stana—whose breasts wre pained; vyasuh—she who is 
devoid of life airs; vyadaya—after opening [her mouth]; kesan— 
hairs; caranau—the feet; bhujau—the hands; api—also; prasarya— 
after expanding; gosthe—in the pasturing ground; nija-rüpam— 
[her] own form; asthità—assumed; vajra-ahatah—killed by [Indra’s] 
thunderbolt; vrtrah—Vrtra (Vrtrasura); iva—like; apatat—fell; 
nrpa—O king (Pariksit). 


nrpa! (pütand) nisd-cari ittham (prapidanena)  vyathita-stanà 
(mukham) vyadaya kesadn caranau bhujau api prasarya nija-rupam 
asthita vyasuh (ca sati) vajrahatah vrtrah iva (apatad) gosthe apatat. 


Her breasts pained by being squeezed this way, Putana, who was 
a night owl, gaped, expanded her hair, arms and feet, assumed her 
original form, and fell lifeless in the pastures like Vrtra fell after 
being killed by a thunderbolt, O king. 


Sridhara Svami—She gaped, meaning she expanded her mouth 
(vyadaya = mukham vivrtya). The purport of nija-rüpam asthita 
(she assumed her own form) is: At the time of death, deceit is 
inappropriate. 
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Visvanatha Cakravarti—"She assumed her own form (nija-rüpam 
asthita).” She felt pain to the point of death because that magic of 
hers was unable to save her. 


Sanatana Gosvami— The comparison with Vrtra is made because the 
body was huge and because of the attainment of a good destination 
in the end. 

The vocative nrpa (O king) is uttered out of rapture. The drift 
is: “As kings like you protect men (nfn pāti iti nr-pa) from the 
wicked, so did Sri Krsna. The residents of Vraja were protected 
from Pütanà's body. 


Jiva Gosvami—Her own form is an owl (nija-rüpam = ulüki-sva- 
rüpam), in light of the text: tokena jiva-haranam yad ulikikayah, 
"the boy's removing the life airs of Ulükika" (Bhagavatam 2.7.27). 

By figurative usage, gosthe means: gostha-samipa-dese, “in 
a place near the pastures,"!? that is, in a secluded place used for 
milking cows, but not *on a person's dwelling", because only trees 
are described as crushed (in the next verse) and because she flailed 
her arms which had the form of wings, since it was said in verse 4 
that she flew to the village. 

As regards the vocative nrpa (O king), the idea is: “By arousing 
such topics, you protect men (nrn pasi).” 


Vijayadhvaja Tirtha—V yasuh means: vigata-prand, “she whose life 
airs are gone." 


ANNOTATION 

Vallabhacarya elucidates Pütana's form as an owl: ulükasya bharya 
ulükika uliika-duhita và, ulüka-rüpeva và, sā hi diva-bhita-riipa 
bhavati. san-marga-vimukha pratipaksa và, “|The name] Ulükika 
means either “the wife of an owl,” “the daughter of an owl,” or “she 
who is like the form of an owl.” It is a form that is afraid of daytime. 
She either abstains from or opposes the saintly path” (Subodhini 
2.7.27). 


112 This refers to the type of figurative usage called samipya (proximity). 
Another example is garigayám ghosah (the cowherd village on the Ganges). 
For more details, consult Sahitya-kaumudi (2.15). 
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Thus she is called nisá-cari (she roves at night) (10.6.13). 
Nevertheless, Pütana is also referred to as Baki, that is, Baka's 
sister: aho baki (Bhagavatam 3.2.23). The Hari-vamsa states: pütaná 
nama sakuni ghora prani-bhayankari, ajagamardha-ratre vai paksau 
krodhad vidhunvati, “She, named Pitana, was a fierce bird that 
gave fear to living entities. She arrived in the middle of the night 
while shaking her wings out of anger” (Hari-vamsa 2.6.23). The 
Hari-vamsa (2.6.25) goes on to say that Pütana hid under a cart 
until everyone was asleep. But in the Brahma-vaivarta Purana it is 
told that she went directly to Nanda's residence and was welcomed 
by cowherd ladies, who offered her padya, and afterward Yasoda 
gave Krsna to Pütana (4.10.21-28). Pütana was Kamsa's sister (ibid. 
4.10.8). In her previous life, Pütana was the daughter of Maharaja 
Bali. When she saw Vamana, she desired to have a son like Him 
(ibid. 4.10.40-43). 


10.6.14 


patamano "pi tad-dehas tri-gavyüty-antara-druman | 
cürnayamasa rajendra mahad asit tad adbhutam |l 


patamanah—while falling; api—even (or although) (or also); tat- 
dehah—her body; tri-gavyüti-antara—within three gavyütis (i.e. 
within six krosas or twelve miles); drumàn—trees; cürnayámasa— 
crushed; rajendra—O king of kings; mahat—very; asit —became; 
tat—that [crushing]; adbhutam—astonishing. 


Vira-Raghava— 
tad-dehah patamanah api tri-gavyuty-antara-druman curnayamasa. 
rajendra! tad (Sariram) mahad adbhutam sit. 


{athava: rajendra! tad-dehah api patamdanah tri-gavyüty-antara- 
druman cürnayámasa. tad (cürnanam) mahad adbhutam asit.} 


Ganga Sahaya (Anvitartha-prakasika)— 

rajendra! (pidavesad gramam apy ullanghya tad-bahih) patamanah 
api tad-dehah tri-gavyüty-antara-drumàn cürnayamasa. tad (Sariram) 
mahad adbhutam àsit. 
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While falling, her body crushed trees within a twelve-mile radius. 
This was greatly astonishing, O king of kings. 


Sridhara Svami—" Although falling (patamano ’pi = patan api), 
her body (tad-dehah = tasyah dehah) turned trees that were within 
twelve miles (tri-gavyüty-antara-drumàn = sat-krosa-madhya- 
vartinah druman) into powder (cürnayamasa = curni-cakara).” 


Visvanatha Cakravarti—Patamanah should read patan (while 
falling). The drift is she scrambled out of the house because of her 
great pain, went out of the village and fell in a faraway place. The 
sense of api (also) is: She killed living beings while she was dead too. 

The compound rri-gavyüty-antara-drumàn means: sat-krosa- 
madhya-vartinah druman, “trees that are situated within twelve 
miles." The crushing of trees that are so far, the crushing of trees 
exclusively, and going beyond the village: this is very astonishing. It 
is said in Vaisnava-tosani that the trees in Kamsa's garden and the 
delectable fruits of those trees [were crushed]. 


Sanatana Gosvami— That is just what he says with patamanah and 
soon. (“The residents of Vraja were protected from Pütana's body." 
BVT 10.6.13) Previously, while she was alive, she caused the death 
of living entities, and now, even while dead she killed many living 
entities. That is the sense of api. Patamanah should read patan. Or 
api is connected with tad-dehah (her body): Her body too was a 
killer of sorts, by the size and the weight of it. 


Jiva Gosvami—He mentions other astonishing facts in that regard. 
She killed living entities not only while she was alive, but also when 
she was dying: Thus atitaram (to a higher degree) is the sense of the 
word api. 

The crushing of trees that span twelve miles and being crushed 
merely by that body were two other wonders. That too is the glory 
of the lila-sakti of the Lord: With the word rajendra he praises him 
to make him understand this. 


Krama-sandarbha—That her body only crushed trees and that the 
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land was not devoid of people and cows constitute a twofold wonder 
that is only suggestive of the Lord's sakti. 


Baladeva Vidyabhüusana— The sense of api (although) is: “Although 
dead, she harmed living entities." Her falling outside of this town and 
the crushing only of trees in Kamsa's garden were the astonishing 
work of Hari. 


Vallabhacarya— As regards rajendra: The slaying of Vrtra was done 
by Indra. The vocative is used to make Parkisit believe. 


Anvitartha-prakasika—Patamano "pi signifies: “while also falling 
outside the village." The suffix sanac, or else canas, in patamanah is 
poetic license. 


10.6.15-17 
isa-mdatrogra-damstrasyam giri-kandara-nasikam | 
ganda-Saila-stanam raudram prakirnàruna-mürdhajam || 
andha-küpa-gabhiraksam pulinaroha-bhisanam | 
baddha-setu-bhujorv-anghri $ünya-toya-hradodaram || 
santatrasuh sma tad viksya gopà gopyah kalevaram | 
purvam tu tan-nihsvanita-bhinna-hrt-karna-mastakah || 


isa—of a plow; matra—[and are like] the measure (i.e. like the length, 
i.e. like the handle); ugra-damstra—[the mouth,] in which the teeth 
are dreadful; dsyam—in which the mouth; giri-kandara—[are like] 
the caves of a mountain; nadsikam—in which the nostrils; ganda- 
Saila-stana-stanam—in which the breasts [are like] two boulders; 
raudram—ghastly; prakirna—scattered; aruna—is reddish; mürdha- 
jam—in which the hair (“born from the head”); 


andha-küpa—|[like] blind wells (i.e. wells that are concealed by 
vegetation etc.); gabhiraksam—in which the eyes are deep; pulina— 
[that resemble] riverbanks; aroha-bhisanam—trightful because of 
buttocks; baddha-setu—[are like] dams (“bound bridges"); bhuja- 
üru-anghri—in which the arms, the shanks (or the thighs), and the 
feet; sunya-toya—devoid of water (“in which the water is nil"); 
hrada—{is like] a lake; udaram—in which the belly; 
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santatrasuh—were completely terrified; sma—(a word used to fill the 
meter); tat—that (or her: tad = tasyah); viksya—after seeing; gopah— 
the cowherd men; gop yah—the cowherd women; kalevaram—body; 
pürvam—previously; tu—however; tat-nihsvanita—by her sound; 
bhinna—were shattered; hrt-karna-mastakah—whose hearts, ears, 
and heads. 


gopah gopyah (ca) isa-matrogra-damstrasyam giri-kandara-nasikam 
ganda-saila-stanam | raudram | prakirnàruna-mürdhajam andha- 
küpa-gabhirüksam | pulinaroha-bhisanam | baddha-setu-bhujorv- 
anghri sünya-toya-hradodaram tad kalevaram viksya santatrasuh. 
pürvam tu (te ca tah ca) tan-nihsvanita-bhinna-hrt-karna-mastakah 
(abhiivan). 


The cowherds, whose hearts, ears and heads had been rended by 
that sound at first, became completely terrified upon beholding her 
body: it was ghastly. The mouth had dreadful teeth that were the 
size of plows, the nostrils were like two caves, the breasts were like 
boulders, the hair was coppery and scattered, the eyes resembled 
two blind wells, the arms, legs, and feet looked like dams, and the 
belly was similar to a dry lake. Her body was frightful also because 
of the buttocks, which had assumed the likeness of riverbanks. 


Sridhara Syami—“The cowherd men and the cowherd ladies (gopd 
gopyah = gopà gopyah ca) became completely terrified (santatrasuh) 
by seeing her (tad = tasyah)'* body, in which the mouth contained 
teeth that were dreadful and were the size of the handle of a plow” 
(isd-matrogra-damstrasyam = isa langala-dandah tat-pramanograh 
damstrah yasmin tat tatha-bhütam àsyam yasmin tat). 

With eight more adjectives of her body, he gives extra details 
in such a way that they are reasons the cowherds were completely 
terrified: 

X giri-kandara-nàásikam means: giri-kandara-van nàsike yasmin tat, 
“The two nostrils in it are like two mountain caves." 
X ganda-Ssaila-stanam means: gireh cyutau sthülopalau ganda-sailau 


113 This is another instance of the rule supàm su-luk (Astadhyayi 7.1.39). 
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tav iva stanau yasmin tat, “The two breasts on it are like two boulders 
fallen from a mountain. " 

X raudram means ghoram, “ghastly.” 

X prakirnaruna-murdhajam means: prakirnah arunah mirdha-jah 
yasmin tat, “The hair on it is scattered and reddish.” 

X andha-küpa-gabhiraksam means: andha-kiipav iva gabhire aksini 
yasmin tat, “The two eyes in it are deep like two blind wells." 

X pulinaroha-bhisanam means: pulina-vad àrohau jaghane tabhyam 
bhisanam, “frightful because of two buttocks akin to riverbanks.” 

X baddha-setu-bhujorv-anghri means: baddhah setavah iva bhüjau 
ürü anghri ca yasmin tat, "In it, the arms, the shanks and the feet 
resemble dams." 

X& sünya-toya-hradodaram means: $ünya-toya-hradah iva udaram 
yasmin tat, *The belly on it is like a lake with no water." 


With pürvam tu he says that right at first (pūrvamı tu = pürvam eva) 
they were terrified because of her noise: *The cowherds' hearts, 
ears and heads were shattered by her noise" (tan-nihsvanita-bhinna- 
hrt-karna-mastakah = tasyah nihsvanitam sabdah tena nirbhinnani 
hrt-karna-mastakani yesam te). Then they saw her and became 
extremely afraid. 


Visvanatha Cakravarti—(The commentary is the same. In addition:) 
The compound tan-nihsvanita-bhinna-hrt-karna-mastakah modifies 
both the gopas and the gopis. (tan-nihsvanita-bhinna-hrt-karna- 
mastakah = tasyah sabdena bhinnani vidirnani hrd-àdini yesam te 
tah ca) 


Jiva Gosvami—(Additions are underlined.) The words beginning 
from isd form one set of three verses. With eight modifiers, starting 
from isd-matrogra-damstrasyam, Sukadeva illustrates that her body 
was ghastly (raudram). 

The cowherds became completely afraid (santatrasuh = samyak 
trastah babhivuh) for Sri Krsna’s sake, on account of an upsurge 
of their love for Him, when they understood that she was a demon, 
because at first her sound was very harsh and because at this time 
they saw her real form. Sma has the sense of prasiddhi (well-known). 
The drift is: That was already clear. 
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Baladeva Vidyabhüsana— The syntactical connection (prose order) 
is: gopah gopyah ca tat-kalevaram viksya santatrasuh. Bhisanam 
means bhayan-karam (causing fear). 

“At the very beginning (pürvam tu = pürvam eva), the gopas' 
and the gopis’ hearts and so on had almost been shattered by that 
formidable sound" (tan-nihsvanita-bhinna-hrt-karna-mastakah = 
ghora-sabdena bhinnàni vidirna-prayani hrd-àdini yesam yasam ca 
tathà). 


10.6.18 
balam ca tasyà urasi kridantam akuto-bhayam | 
gopyas türnam samabhyetya jagrhur jata-sambhramah || 


balam—the boy; ca—and; tasyah—of her; urasi—on the chest; 
kridantam—who was playing; akuto-bhayam—fearlessly (“in such a 
way that there was no fear from anywhere”); gopyah—the cowherd 
women; turnam—quickly; samabhyetya—after coming near; 
jagrhuh—took; jata—took place; sambhramah—whose frenzy. 


tasyah (pūtanāyāh) urasi  kridantam | akuto-bhayam bālam 
(viksya) gopyah jata-sambhramah  (satyah) (tam) tirnam ca 
samabhyetya (tam) jagrhuh. 


Seeing the fearless boy playing on Pütana's chest, the cowherd ladies 
became frenetic: They hurriedly went there, took Him and brought 
Him home. 


Visvanatha Cakravarti—He was playing (kridantam) on the chest 
(urasi), which was high like a mountain. Some Vrajavasis who lived 
outside of the village had wanted to see Him but were unable to 
enter the maternity room, and so Hari was going out of the village 
to delight them. 


Sanatana Gosvami—The word bàlam (toddler) implies that those 
ladies thought of Him as a boy and loved Him very much. He was 
akuto-bhayam, meaning: na kuto "pi bhayam anyesam api yasmat 
tam, *He because of whom others too have no fear of anything." 
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Hence “He was playing (kridantam = kridàm kurvantam) on her 
chest (tasyah urasi),” that is to say He was playing by acting with His 
glorious hands and feet by way of glancing and concomitant smiling. 

Or the sense is He had no fear of her loud noise (akuto-bhayam 
-na jatam kuto "pi tan-maha-nadadeh bhayam yasya tatha-bhiitam). 

Therefore: “The cowherd ladies, whose astonishment took 
place—or whose frenzy of joy took place (jata-sambhramah = jatah 
sambhramah vismayah harsavegah và yasam tatha-bhütàh satyah)— 
went right up to Him (samabhyetya = samyag abhimukham gatva)— 
by climbing Pütanà's big and tall body, which had fallen—, and took 
Him home.” 

The gist is the cowherd ladies were naturally confounded out 
of affection and have all the saktis. It’s understood that for the most 
part these ladies were Sri Vrajesvari’s friends, given that they set 
out to protect Him with a love that resembled a mother’s affection. 


Jiva Gosvami—Here Sukadeva says: Only the cowherd ladies who 
knew that the boy had been abducted and who were near Yasoda 
left behind Ya$oda and Rohini, who were utterly bewildered, ran 
hurriedly, took that boy from Pütana's dead body and brought Him 
home. 

(Additions are underlined:) Nonetheless, those ladies’ upsurge 
of love, by conceiving of Him as a boy and by bringing about the 
perfect manifestion of all His pastimes, is implied by the word balam. 
He was akuto-bhayam only because He was a toddler, but in truth 
akuto-bhayam means: na kuto "pi bhayam anyesam api yasmat tam, 
“He because of whom even others have no fear from anywhere.” 
For this reason, “He was playing (kridantam = kridam kurvantam) 
on her chest (tasyah urasi),” that is to say He was playing by means 
of acting with His glorious hands and feet by way of glancing and 
concomitant smiling. 

Therefore: “The cowherd ladies, whose astonishment took 
place—or whose frenzy of joy took place (jata-sambhramah = jatah 
sambhramah vismayah harsavegah và yasam tatha-bhütàh satyah)— 
went right up to Him (samabhyetya = saksat'* abhimukham gatva)— 


114 Two out of the six manuscripts consulted by Puri Dasa have the 
reading samyak instead of saksdt. 
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by climbing Pütanà's big and tall body, which had fallen—, and took 
Him home.” 

The cowherd ladies did this because they were naturally 
confounded out of affection, and only because of that those ladies 
possess all the saktis. Likewise they will also speak the knowledge of 
nyása and so on (10.6.22-26). It's understood that for the most part 
these ladies were Sri Vrajesvari’s friends, given that they set out to 
protect Him with a love that resembled a mother’s affection. 


Vallabhacarya—The meaning of bàlam ca is bálam drstvà (upon 
seeing the boy). The participle viksya (upon seeing) in the previous 
verse is carried forward here. Or the sense of ca is they saw both the 
boy and Pütana. 


10.6.19 
yasoda-rohinibhyam tah samam bàlasya sarvatah | 
raksam vidadhire samyag go-puccha-bhramanadibhih || 


yasoda-rohinibhyam—with Yasoda and Rohini; tah—those ladies 
(the [other] cowherd ladies); samam—with; bdlasya—of the 
child; sarvatah—everywhere; raksam vidadhire—protected (“did 
protection"); samyak—completely; go-puccha-bhramana-adibhih— 
by waving the tail (the switch) of a cow, and so on. 


Vira-Raghava— 
(tatah) tah (gopyah) yasoda-rohinibhyam samam bdlasya (sri- 
krsnasya) go-puccha-bhramanadibhih (upayaih) sarvatah samyag 
raksam vidadhire. 


Then the cowherds, accompanied by Yasoda and Rohini, completely 
protected the child by waving a cow’s switch, and so on, in the 
direction of all His limbs. 


Visvanatha Cakravarti— Y a$oda and Rohini were not prominent in 
protecting Him because they were distracted by the rise of anguish. 
They waved those things everywhere, that is, on all the limbs 
(sarvatah = sarvesu angesu). Because of the word adi (etc.), they also 
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protected Him by performing a lustration with mustard seeds, by 
touching with the corner of a basket used for winnowing, and so on. 


Jiva Gosvami—(Additions are underlined.) With the term bdlasya 
(of the toddler), Sukadeva makes the appropriateness of such a 
loving protection understood. 

The phrase yasoda-rohinibhyam samam (with Yasoda and 
Rohini) is used because they were not prominent in that regard 
since they were unable to do anything at first: They were extremely 
disturbed by fearing that some evil would befall the child. It’s 
understood that they were together to completely mitigate their 
anguish. 

The sense of sarvasah (entirely; on all sides) (a variant reading 
of sarvatah) is: samyag-uttara-prakaram yathà syat, “in such a way 
that the method was complete and the best," because of the varieties 
of objects and because of the varieties of external procedure and 
internal procedure. The suffix $as in sarvasah has the sense of 
auspiciousness and is applied after a karaka that has the meaning 
of ‘many’. The sense is: sarvatra eva, "everywhere without 
exception," because of the varieties of external and internal. 

Because of the word adi, they also protected Him by performing 
a lustration with mustard seeds, by touching with the corner of a 
basket used for winnowing, and so on. 


Krama-sandarbha—Sri Y a$odà and Sri Rohini were not foremost 
due to being subject to anguish. 


Baladeva Vidyabhüsana— Because Ya$oda and Rohini were not 
prominent in carrying out the protection, since they were distracted 
due to anguish, the instrumental case in yasoda-rohinibhyàm takes 
place by the rule: saha-yukte ‘py apradhàne, “When there is a 
connection with saha [or with any other word that means ‘with’,] 
the instrumental case is used for a secondary thing or person" 
(Astadhyayi 2.3.19) (saharthair apradhane trtiyà, HNV 676). 


115 The rule is: bahv-alparthat karakac chas mangalikye (Hari-namamrta- 
vydkarana 1275). The suffix sas is also ordained in another meaning after 
numerals and so on. 
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Vallabhacarya— The ladies did (vidadhire = krtavantyah) the 
raksá (protection)," which is a particular type of deed. The sense 
of samyag (completely) is: “They brought about the presence of the 
presiding deities in their respective places." (This is confirmed in the 
next verse.) 

At first they waved a cow's tail and so on. Holy places exist 
in the tail of a cow. By waving those tails and reciting a mantra, 
the tirthas (holy places) existing there are established all around. 
Waving a cow's tail removes a connection with demons that were in 
those limbs, or it removes the triad known as adhibhautika (trouble 
caused by other living entities) etc. (adhyatmika, trouble caused 
by the body and mind, and adhidaivika, trouble caused by natural 
disturbances). What is undesirable, such as adhibhautika, goes away 
by the influence of a holy place. 


10.6.20 
go-mütrena snapayitva punar go-rajasarbhakam | 
raksàm cakrus ca Sakrta dvadasangesu namabhih || 


go-mütrena—with cow’s urine; snapayitva—after bathing; punah— 
again; go-rajasa—with the dust of cows; arbhakam—the child; 
raksam cakruh—they protected (“they did protection"); ca—and; 
Sakrta—with cow's dung; dvadasa-angesu—on twelve [bodily] parts; 
namabhih—with names. 


(tah) arbhakam go-mütrena snapayitvà punar go-rajasá ca (abhisicya) 
sakrtà namabhih (kesavadyaih) dvadasangesu raksam cakruh. 


Bhaktisiddhànta Sarasvati— 
go-mütrena punar  go-rajasà arbhakam snāpayitvā — sakrtà 
dvadasangesu (kesavadi-dvadasa-)namabhih raksam cakruh ca. 


Ganga Sahaya (Anvitartha-prakasika)— 

arbhakam go-mütrena snāpayitvā punar go-rajasà ca (snàápayitvà) 
sakrtà | (kesavadi-bhagavan)-namabhih dvadasangesu  (tilaka- 
sthanesu) raksam cakruh. 


They bathed the child with cow urine, and again with dust gathered 
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from cows’ hooves. Then they performed the protection on twelve 
body parts by uttering names and applying cow dung. 


Sridhara Svami—“On twelve parts (dvadasangesu)” beginning from 
the forehead. Namabhih (with names) signifies: kesavadi-dvadasa- 
namabhih, “with twelve names, beginning from Ke$ava." 


Visvanatha Cakravarti—Sakrtà means gomayena (with cow dung). 
“On twelve parts (dvddasangesu)” beginning from the forehead. 
“With names (namabhih),” beginning from Ke$ava. 


Sanatana Gosvami—He describes the completeness (samyaktvam) 
(ref. samyak in the previous verse): “They protected Him on 
twelve parts beginning from the forehead, with cow dung (sakrta 
= gomayena) and with twelve names beginning from Ke$ava."They 
are mentioned in the Uttara-khanda of Padma Purana in the context 
of applying tilaka: 


lalate ke$avam dhyaàyen narayanam athodare | 
vaksah-sthale madhavam tu govindam kantha-küpake || 
visnum ca daksine kuksau bahau ca madhusüdanam | 
trivikramam kandhare tu vamanam vama-parsvake || 
sridharam vama-bahau tu hrsikesam tu kandhare | 
prsthe ca padmanabham ca katyam damodaram nyaset |l 


“One should meditate on KeSava and appoint Him on the forehead, 
likewise with Narayana on the belly; Madhava on the chest; Govinda 
on the hollow of the neck; Visnu on the right side of the belly; 
Madhusudana on the right arm, but Trivikrama at the top; Vamana 
on the left side of the belly; Sridhara on the left arm, but Hrsikesa at 
the top; Padmanabha at the top of the back; and Damodara on the 
waistline in the back.” 


Moreover, these are the presiding deities of the twelve months, 
beginning from Margasirsa respectively. Although there are many 
other injunctions as regards safeguarding, still, since they naturally 
are the topmost Vaisnavas only the injunction of protecting by the 
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Lord's names appeals to them, hence they performed the protection 
only in that way. 


Jiva Gosvami—(The commentary is the same, except that the last 
paragraph is edited thus:) Given that they naturally are the topmost 
Vaisnavas, it was automatically understood that the injunction of 
protecting by uttering names of the Lord was carried out. 


Baladeva Vidyabhusana—Thus, because they performed a 
protection only with the Lord's names, it's obvious that they are 
pure Vaisnavas. 


Vira-Raghava— With go-mütrena (with cow's urine) and so on he 
elaborates on the word adi in go-puccha-bhramanadibhih (waving 
a cow’s tail, etc.). 


Vallabhacarya—Someone might ask: ^Well, why are they doing 
that on the Lord?" Sukadeva answers that with arbhakam (child). 
Moreover, go-rajas (dust on cows) signifies: go-khura-mrttika, “the 
dirt on cows’ hooves.” That, along with cow urine (sakrta = sa- 
Sakrta), was placed on the body parts. [Afterward, the names were 
uttered.] 


10.6.21 
gopyah samsprsta-salilà angesu karayoh prthak | 
nyasyatmany atha bàlasya bija-nyasam akurvata || 


gopyah—the cowherd ladies; samsprsta-salilah—by whom water 
was touched (ie. having sipped water); angesu—on the limbs; 
karayoh—on the hands; prthak—separately; nyasya—after placing 
(i.e. after doing bija-nyása); atmani—in regard to themselves (or 
atmani = atmanah, own); atha—afterward; balasya—of the boy; bija- 
nyásam—the bija-nyàsa (see explanations below); akurvata—did. 


atha gopyah samsprsta-salilah (satyah) atmani angesu karayoh (ca) 
prthak (ajady-ekadasa-bijani) nyasya bàlasya (angesu tatha eva) 
bija-nyasam akurvata. 
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Baladeva Vidyabhüsana— 
gopyah (purvam) samsprsta-salilah atmani angesu karayoh (ca) 
prthak (ajady-ekaikadasa-bijam) nyasya atha bàlasya (angesu tatha 
eva) bija-nyasam akurvata. 


The cowherd ladies performed acamana and carried out bija-nyasa 
one by one on their hands and other bodily parts. Then they did 
bija-nyasa on the boy's bodily parts. 


Sridhara Svami—In this verse he says that at first they had not 
sipped water and had performed the protection only out of intense 
perplexity. Then, after somewhat catching their breath, they 
performed the bija-nyàása with the purport. 

"The cowherd ladies, who had sipped water (samsprsta-salilah 
= dcantah), placed the bija (nyasya = bijam nyasya) separately 
(prthak) on the hands (karayoh) and on parts (arigesu) on the body 
(atmani), and did it in the same way (akurvata = tathā eva akurvata) 
on the limbs of the boy too (bálasya = bálasya angesu api).” 

Of the eleven bijas, beginning from Aja (ref. the next verse), 
three pertain to the purification of the hands and eight pertain to the 
hands. Therefore here they applied each bija, beginning from Aja, 
on its corresponding limb, beginning from the feet. 


Visvanatha Cakravarti—In this verse he says that at first they had 
not sipped water and had performed the protection only out of 
intense perplexity. After catching their breath, they performed the 
protection in accordance with the injunctions. 

Atmani stands for atmanah (own). “The cowherd ladies, who 
had sipped water (samsprsta-salilah = acantah), did their own ariga- 
nyása and kara-nyasa (angesu karayos ca nyasya = anga-nyasa-kara- 
nyásau krtva). Afterward (atha = anantaram), they did bija-nyàsa on 
the limbs of the boy (balasya = bàlasya angesu)," beginning from 
the feet. 

Bija-nyásam (placing the seed) means placing (applying, 
uttering) the first syllable of a name, beginning from Aja, which has 
an anusvara and adding the word namah (obeisance to). This means 
they did it as follows: am-namo "jas tavanghri avyat. mam-namo 
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manimams tava januni avyát, “Am namah; May Aja protect your 
feet. Mam namah; May Maniman protect your knees," and so forth. 


Jiva Gosvami—(Additions are underlined.) Atha means: 
raksanantaram, “after the procedure of protection." Here too, as in 
verse 19, the word gopyah (the cowherd ladies) excludes Yasoda and 
Rohini. The same differentiation will be made in verse 30: gopibhih 
(by the cowherd ladies) and mata (the mother, Yasoda). 

By looking at the next verse, here it's understood that they did 
eleven bijas, from Aja to I$vara. A bija is the first syllable of a holy 
name along with an anusvara, and ends with the word namah. 


Baladeva Vidyabhüsana— "At first, they separately placed each of 
the eleven bijas, beginning from aja, on the hands (karayoh), and 
on parts (argesu) on their bodies (atmani = sva-dehe). Thereafter 
(atha) they did bija-nyàsa in the same way on the limbs of the boy" 
(bàálasya = bálasya angesu). 


Anvitartha-prakasika—Atmani is the locative case, but has the 
sense of the genitive (own). The procedure is this: am namah on the 
right palm, am namah on the left palm, 5 yam namah on the back 
of each hand, am namah on the junctions of the right fingers, ham 
on the right wrist, ker namah on the right elbow, im namah on the 
right upper arm, im namah on the junctions of the left fingers, vim 
namah on the left wrist, um namah on the left elbow, and im namah 
on the left upper arm. 

Similarly: am namah on the feet, am namah on the knees, yam 
namah on the thighs, ar? namah on the hips, ham on the abdomen, 
kem namah in the heart, im namah on the chest, im namah on the 
neck, vim namah on the arms, um namah on the face, and im namah 
on the head. 


116 Concerning the next verse, Ganga Sahaya and Vira-Raghava have 
the reading: ajo ’ghry animams instead of: ajo "nghri manimams. The 
meaning of Animan (infinitesimal) is explained by the latter. In the reading 
manimams, the bija is: mam namah. The bijas follow the names mentioned 
in verse 22. 
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10.6.22 
avydd ajo "ghri manimams tava janv athorü 
yajno ’cyutah kati-tatam jatharam hayasyah | 
hrt kesavas tvad-ura isa inas tu kantham 
visnur bhujam mukham urukrama isvarah kam || 
(vasanta-tilaka) 


avyat—may protect; ajah—Aja (“birthless”); anghri—leg (two 
legs); manimán—Maniman (“who has a jewel (the Kaustubha)"); 
tava—Y our; janu—knee (two knees); atha—afterward (or a particle 
used in the sense of auspiciousness); ürü—two thighs; yajfiah— 
Yajíia (“Sacrifice [personified]”); acyutah—Acyuta (“who doesn't 
fall”); kati-tatam—the hips (or the loins)!” (“the edge of the 
hips”); jatharam—abdomen; hayasyah—He who has the face of a 
horse (i.e. Hayagriva (“who has the neck of a horse”)); Art—heart; 
kesavah—Ke$ava (“He who killed Ke$1"); tvat—Y our; urah—chest; 
isah—Isa (“the master” or “He who is capable”); inah—Narayana 
(“the master”); tu—(a word used to fill the meter); kantham— 
neck; visnuh—Visnu; bhujam—arm (two arms); mukham—face 
(or mouth); urukramah—Urukrama (“whose steps were wide”); 
isvarah—Isvara (“the master" or “He who is capable"); kam—head. 


ajah tava anghri avyat. atha maniman (tava) jànu (avyat). yajriah 
(tava) ürü (avyat). acyutah (tava) kati-tatam (avyat). hayasyah (tava) 
jatharam (avyat). kesavah (tava) hrt (avyat). isah tvad-urah (avyat). 
inah tu (tava) kantham (avyat). visnuh (tava) bhujam (avyat). 
urukramah (tava) mukham (avyat). isvarah (tava) kam (avyat). 


“May Aja protect Your feet, Maniman Your knees, Yajia Your 
thighs, Acyuta Your hips, Hayagriva Your abdomen, Kesava Your 
heart, Isa Your chest, Ina Your neck, Visnu Your arms, Urukrama 
Your face, and Isvara Your head. 


Sridhara Svami—Arighri (foot) stands for arighri (two feet). Janu 
(knee) stands for januni (two knees). Bhujam (arm) stands for 
bhujau (two arms). Kam means sirah (head). 


117  Apte's Dictionary says kati means hips, and kati-tata means loins. 
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Visvanatha Cakravarti—In this verse and in the next ones he says 
they carried out the protection. Anghri (foot) stands for arighri (two 
feet). Maniman is a name: He is a special manifestation of the Lord. 
Janu (knee) stands for januni (two knees). Hrt means jivadhara- 
padmam (the lotus that is the substratum of the soul). Urah means 
vaksah (chest). 


Sanatana Gosvami—Having declared it, he only talks about it. The 
significance of Aja and so on lies merely in the names, for the most 
part. Maniman means kaustubhi (He has the Kaustubha). Although 
the usage of each holy name has an equal significance—that has 
already been explained by the writer of Sri-bhagavan-nama-kaumudi 
[Laksmidhara] and by others—, still the intent is to bring about a 
quick appearance of various potencies that way, since various types 
of wording have the nature of a mantra. Or, in accordance with Sri 
Visnu-dharma and so on, the usage of those various names here and 
there, in this regard in particular, is in consideration of a particular 
purpose. 

There is a difference between hrt (heart) and uras (chest) on 
account of a distinction between the lower portion and the higher 
portion. 


Jiva Gosvami—Moreover, with these verses he says that they 
carried out the protection. There is a deletion of the case endings of 
both anghri and janu, in accordance with the sūtra pertaining to the 
Vedas that begins: supam su-luk, “[In the Vedas,] there are deletions 
of case endings” (Astadhyayi 7.1.39). As regards bhujam, there is a 
deletion of a case ending: the replacement am is used instead of au. 

Aja and the others are different mürtis, whose chief element is 
those various names, like Kesava and so on. Maniman too is a so 
called form of the Lord. Hrt means: jivadhara-padmam. Urah means 
vaksah. 


Baladeva Vidyabhüsana— There is a deletion of a case ending (supo 
luk)" in anghri and in janu, by the rule supam su-luk. Concerning 


118 Here Baladeva Vidyabhisana indicates that supam su-luk just means: 
supam luk, “deletion of case endings." 
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bhujam, am is used instead of au, by the rule: vyatyayo bahulam, 
“Discrepancies of case endings are various [in the Vedas]” 
(Astadhyayi 3.1.85). 


Vijayadhvaja Tirtha—Atha means anantaram (afterward). Or the 
sense is it creates auspiciousness. 


Vira-Raghava—Now he illustrates the injunction regarding the 
protection by means of kavaca (armor; mystical syllable), mantra, 
and japa. Jatharam means udaram (abdomen), the portion above 
the navel. 

The name Aja means He has no birth dependent on karma. 
Animan (instead of the reading Maniman) means: anoh jivasya api 
antaratmatayd pravesa-yogya, “As the inner Soul He is able to enter 
a sou]."!? 

Yajiia means: (1) yajfiaradhya, “He should be worshiped by 
means of Vedic sacrifice,” (2) yajfia-bhuk, “the enjoyer of Vedic 
sacrifices,” and (3) tat-phala-da, “He bestows the results of Vedic 
sacrifices.” 

Ina means: sarva-vydpaka, “He pervades everything." The 
verbal root is i/n] gatau (to go).?? Or the sense of gati is buddhi 
(knowledge), thus Ina means sarva-j/ia (omniscient). In that way 
there is fault of repetition with regard to visnuh. Visnu means: 
vyüpaka (omnipresent). The verbal root is vis/l] vyāptau (to 
pervade). 

I$vara means: sarvantaratma, “the Soul within everyone." Isa 
means sarvadhipati, “overlord.” Therefore there is no paunaruktyam: 
All-pervasiveness is expressed by the word visnu, but the state of 
being the substratum of the pervasion by means of commanding is 


119 The base word animan (minuteness) is made by applying the suffix 
iman[ic] after anu. However, the name Animan is irregular because iman/ic] 
is only applied in bhave prayoga (passive impersonal), whereas the meaning 
of Animan is in kartari-prayoga (active voice). Amara-kosa (3.5.15) states: 
lyuh kartarimanij bhave kah, “The suffix lyu is applied in kartari prayoga, 
and iman[ic] and [k/a are applied in bhave prayoga.” 

120 The word Ina is made by Unadi-sütra (3.2): in-sifi-ji-din-usy-avibhyo 
nak, “The suffix na[k] is added after the verbal roots i[n], si[fi], ji, di[n], 
us, and av.” The definition is: inah sürye prabhau, “Ina means sun, and 
master." (Amara-kosa 3.3.111) 
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expressed by the word isvara."! 


Vallabhacarya—Hrd signifies hrdayam. Inah denotes Narayana, 
who is within the sun: “May He protect the throat (kantham) (or the 
neck).” That is the place of Sarasvati. 


10.6.23 


cakry agratah saha-gado harir astu pascat 
tvat-parsvayor dhanur-asi madhu-hàjanas ca | 
konesu sankha urugàya upary upendras 
tarksyah ksitau haladharah purusah samantat || 
(vasanta-tilakà) 


cakri—who has the cakra; agratah—in front; saha-gadah—who 
is accompanied with the mace; harih—Hari; astu—may He exist; 
pascat—behind; tvat-parsvayoh—on Your two sides; dhanuh- 
asi—[who wield] the bow and the sword; madhu-ha—the killer 
of Madhu; ajanah—the birthless one; ca—and; konesu—in the 
corners; sarnkhah—who fills the conch; urugayah—Urugaya (“much 
praised"); upari—above; upendrah—Upendra (ie. Wamana); 
tàrksyah—Garuda"* ksitau—on Earth (i.e. below); haladharah— 
Haladhara (Sankarsana, “the wielder of the plow”); purusah—the 
Purusa; samantat—on all sides. 


harih cakri (tava) agratah astu. saha-gadah (harih tava) pascat (astu). 
tvat-parsvayoh dhanur-asi (bibhratau) madhu-hà ajanah ca (astam). 
konesu sankhah urugàyah (astu). upari upendrah tarksyah (astu). 
haladharah ksitau (astu). purusah samantat (astu). 


121 The names I$a and I$vara mean the same, but Isa has a general sense 
and is formed by applying the suffix pac-áder a/t] (HNV 821)— Panini calls 
it afc] (Astadhyayi 3.1.134). I$vara is made by the rule: stha-isa-bhasa- 
pisa-kasibhyo varah, “The suffix vara is applied after the verbal roots sthd, 
is[a], bhas[r], pis[r], and kas[a] in the active voice in one of the following 
meanings: doing that as a habit, doing that as a duty, or doing that well" 
(HNV Brhat 1565). Panini calls this suffix vara[c] (Astadhyayi 3.2.175). 

122 Tarksya means “a descendant of Trksa (Marici)." Garuda is the son 
of Kasyapa Muni who is the son of Marici. Ka$yapa too is called Tarksya. 
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Baladeva Vidyabhüsana— 

cakri harih (tava) agratah astu, saha-gadah (tu tava) pascat (astu). 
tvat-parsvayoh dhanur-asi madhu-hà ajanah ca (astu). konesu 
sankhah urugayah (astu). upari upendrah (astu). tarksyah ksitau 
(astu). haladharah purusah samantat (astu). 


Vallabhacarya— 

cakri agratah (raksatu). saha-gadah pascat (avyat). harih astu. tvat- 
parsvayoh dhanur-asi madhu-hà ajanah ca (avyat). konesu (catursu 
vidiksu) sankhah urugayah (avatu). upari upendrah tarksyah (avyat). 
ksitau haladharah (pdalayatu). purusah samantat (pdlayatu). 


“May Hari be in front of You with the cakra and behind You 
with the mace. May Madhusüdana, wielding the bow, and Ajana, 
wielding the sword, be at Your sides. May Urugaya, who fills the 
conch, protect You in the four diagonal directions. May Upendra 
along with Garuda protect You above, may Haladhara protect You 
below, and may the Purusa protect You on all sides. 


Sridhara Svàmi—In like manner, they did the protection as regards 
the cardinal directions. The syntactical connection is: 

X cakri harih tava agratah astu, *May Hari who has the cakra (cakri 
= cakra-sahitah) be in front of you." 

X saha-gadah harih tava pa$cad astu, “May Hari who has the mace 
(saha-gadah = gada-sahitah) be behind you. ” 

X tvat-parsvayoh dhanur-asi madhu-hà ajanah ca etau astam, “May 
Madhu, the wielder of the bow, and Ajana, the wielder of the sword, 
be at your two sides" (dhanur-asi madhu-hajanah = dhanur-dharah 
madhu-hà asi-dharah ajanah ca). 

X& sankhah urugayah konesu, “May Urugaya, the wielder of the 
conch (sankhah = sankha-dharah), be in the four corners (konesu 
= catus-konesu).” 


Ksitau (on Earth) means: adhastat (below). 


Visvanatha Cakravarti—(The commentary is the same. In addition:) 
& upari upendrah astu, “May Upendra be above.” 
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& tàrksyah ksitau astu, “May Garuda be below (ksitau = adhastat).” 
X haladharah purusah samantad astu, “May Haladhara, the Purusa, 
be on all sides." 


Sanatana Gosvami—Purusah means purusottamah (the topmost 
Purusa). 


Jiva Gosvami—‘Upendra along with Garuda’. Purusah means 
purusottamah. 


Krama-sandarbha—Purusah means: prakrti-drasta (the observer of 
Material Nature). 


Vira-Raghava— The name Hari signifies: asritarti-hara, “He takes 
away the pain of those who have taken shelter." Dhanur-asi means 
dhanu-khadgau. 'The word bibhratau (the two who wield) needs 
to be added. Konesu signifies: agneyadisu, “in the [four diagonal] 
directions beginning from the south-east.” Sarikhah means: sankhah 
asya asti iti, “He has the conch.” Because [sarikha] is an arśa-ādi, the 
suffix a/c] has the sense of mat[u].? 

Haladhara, Sankarsana, is below (ksitau = adhastat).'** Samantat 
means sarvatah (everywhere): In case some direction has not been 
mentioned, “May the Purusa, “the one who is situated in the caves 
of the hearts of all beings,” be everywhere (sarvatra).” 


123 The rule is: arsa-ddibhyo ’c, “The suffix a/c] is applied [in the 
sense of mat[up]] after the words arsas and so on" (Astadhyayi 5.2.127) 
(arsa-dder a-ramah, HNV Brhat 3021). In Kasika, Vàmana and Jayaditya 
do not mention the word sankha in the list of arsa-ddis, but he says that 
the conventional list of arsa-ddis is not exhaustive. This is confirmed by 
Siddhanta-kaumudi (1933), but Jiva Gosvami gives a finite list that does 
not include sankha (HNV Brhat 3021). Another explanation of the word 
sankha here is that the suffix /d/a[t] is applied in the sense of tasya piirana 
(a filler of that) after the word sankha, by the rule: tasya pürane dat, “The 
suffix /dJa[t] is applied in the sense of tasya pürana (“the completer of that 
amount” or “the filler of that")" (Astadhyayi 5.2.48) (ac, HNV 1217). Thus 
Urugaya fills the conch [with air]. The grammatical analysis is: sankhasya 
puranah = sankhasya + [d]a[t] = sankha + [d]a[t] = sankha. 

124 Vira-Raghava does not mention Garuda. 
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Vallabhacarya— Cakri signifies: cakram grhitva, “after taking the 
cakra.” Saha-gadah stands for gada-dharah (the wielder of the 
mace), in other words, gada-sahitah (He has the mace). The name 
Hari denotes: sarva-duhkha-harta, “He takes away all miseries.” 
Harir astu signifies: harih sthitah san palayatu, *May Hari be present 
and protect You." May Madhusüdana protect on the right side 
after taking the bow, and Ajana on the left after taking the sword. 
Sankhah stands for sankharn grhitva, “after taking the conch.” The 
name Urugaya means: urubhih naradadibhih giyate, “He is praised 
by many, such as Narada.” May Upendra and Tarksya protect 
above. Tarksyah has the sense of: garudariidhah, “He has mounted 
Garuda.” He is a Manvantara Avatāra.! May Sankarsana protect 
on the ground after taking the plow, and may the Purusa, Narayana, 
within whom (as Brahman) everything abides, protect on all sides. 
Only He exists everywhere. 


Anvitartha-prakasika—Astu stands for: raksatu, “May he protect.” 
Tarksyah signifies: garudaridhah, “the one who has mounted 
Garuda”: “May He protect on the ground (ksitau). May Haladhara, 
i.e. Sankarsana, protect below (ksitau = adhastat). May the Purusa, 
the inner controller in everyone, protect You from both moving 
beings and stationary entities everywhere (samantat = caracarebhyah 
sarvatah).” 


10.6.24-26 
indriyani hrsikesah pranan nàárayano ’vatu | 
Svetadvipa-patis cittam mano yogesvaro ’vatu || 
prsnigarbhas tu te buddhim atmanam bhagavan parah | 
kridantam pàtu govindah sayanam patu madhava || 
vrajantam avyād vaikuntha asinam tvam Sriyah patih | 
bhufijanam yajfiabhuk patu sarva-graha-bhayankarah || 


indriyáni—the senses; hrsikesah—Hrsike$a (“the master of the 
senses"); pranan—the life airs; nàrayanah avatu—may Narayana 
safeguard; svetadvipa-patih—the protector of Svetadvipa; cittam— 


125 His name is Hari, the savior of Gajendra (Laghu-bhagavatàmrta 
1.4.9). 
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the consciousness (ie. the sub-conscious); manah—the mind; 
yogesvarah—Y ogesvara (“the master of yoga"); avatu—may He 
protect; 

prsnigarbhah—Prsnigarbha; tu—specifically; te—Your; buddhim— 
intelligence; atmanam—ego; bhagavan—the Lord; parah—topmost; 
kridantam—[Y ou] while [You are] playing; patu—may He protect; 
govindah—Govinda; sayanam—[Y ou] while [You are] resting; patu 
madhavah—May Madhava protect; 

vrajantam—([Y ou] while [You are] walking; avyat vaikunthah—May 
Vaikuntha protect; asinam—while [You are] sitting down; tvam— 
You; sriyah patih—Laksmi’s husband; bhufijanam—[You] while 
[You are] eating (or enjoying); yajfia-bhuk pátu—May Yajfia-bhuk 
protect; sarva-graha-bhayam-karah—who causes fear to all evil 
spirits (or to all the planets). 


hrsikesah (tava) indriyani avatu. nàrayanah (tava) pranan (avatu). 
svetadvipa-patih (tava) cittam (avatu). yogesvarah (tava) manah 
avatu. 


prsnigarbhah tu te buddhim (avatu). bhagavan parah (te) atmànam 
(avatu). govindah (tvam) kridantam patu. madhavah (tvam) $ayanam 
patu. 


vaikunthah (tvam bdla-lilaya) vrajantam avyat. sriyah patih tvam 
üsinam (avyat). yajfa-bhuk  sarva-graha-bhayankarah (tvam) 
bhufijanam patu. 


“May Hrsikesa protect Your senses. May Narayana safeguard Your 
life airs. May Vasudeva, the master of Svetadvipa, guard Your 
subconscious. May Aniruddha, the Lord of Yoga, protect Your 
mind. May Prsnigarbha protect Your intelligence. May the topmost 
Bhagavan guard Your ego. May Govinda protect You while You play. 
May Madhava protect You while You rest. May Lord Vaikuntha 
protect You while You walk. May Laksmi's husband protect You 
while You are sitting. And may Yajnabhuk, who gives fear to all the 
planets, protect You while You eat. 
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Sridhara Svami—Having effected the protection outwardly, they did 
the protection inwardly. He signifies this with indriyani and so on. 


10.6.25 
Here átmànam (soul) means ahankaram (ego). 


Sanatana Gosvami— The repetition of avatu (may He protect) is 
due to an extreme engrossment in protecting, and likewise with patu 
(10.6.25-26). 


10.6.25 
The topmost Bhagavan is Sri Vasudeva. 


10.6.26 

The adjective sarva-graha-bhayankarah, meaning “He causes fear 
to all the planets” (sarva-grahanam bhayankarah) is at the end 
of everything, and so it is connected to each name for the sake of 
removing, by those various special names, the detrimental effects of 
the planets—which are sometimes inauspicious—during His time at 
play, and so forth. 


Jiva Gosvami— The words starting from indriyàáni form one verse of 
six lines. The repetition of avatu is due to an extreme engrossment 
in protecting, and similarly with patu (10.6.25-26). 


10.6.25 
The sense of parah bhagavan is: parah yah svayam bhagavan, 
"the Supreme, who is Bhagavàn Himself" This is Sarasvati's 
discourse: “We request that an amsa (Avatara) protect an amsa 
(limb). Let Svayam Bhagavan protect Himself (atmanam).” Thus, 
it’s understood that these personalities are the Avataras of those 
respective limbs and constitute His circle of expansions (avarana). 
From kridantam there is one verse of six lines, which only 
comprises govindah and so on in conformity with His games. 
“Govinda should protect His playing." In this context, ‘Govinda’ 
signifies “He is devoted to playing in the midst of cows" (go-madhye 
krida-para): The ladies thought He was some demigod. Madhava 
is He whose feet are massaged by Laksmi: He rests on Sesa. This 
Madhava should protect Him while He rests. 
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10.6.26 

Vaikuntha is the son of Vikuntha. The meaning is: He who mercifully 
went out of His palace by Himself, walking barefoot, to settle the 
dispute between Jaya and Vijaya on one hand and Sanaka and his 
brothers on the other, should protect Krsna's walking.’ 

Sriyah patih (Laksmi’s husband) is Maha-Narayana, who abides 
on a golden throne in the spiritual sky. He should protect Krsna’s 
sitting. The meaning of Yajüa-bhuk is clear. He should protect 
Krsna when He eats (or when He enjoys). The word sarva-graha- 
bhayankarah is syntactically connected to each name for the sake 
of protecting Him from the detrimental effects of the planets too. 


Baladeva Vidyabhisana—Atmdnam means ahankaram. Further, 
indriyani and so on and kridantam and so on are two verses of six 
lines each. 


Srinatha Cakravarti—Because of: kridantam pátu govindah and so 
on, ‘Govinda’ and other names are eternally established, not only 
because of the abhiseka of Govinda (10.27.23), but also because 
of the statement: govinda dsangavam àtta-venuh, “May Govinda, 


126 The form of the Lord called Vaikuntha does not live in Vaikuntha. 
Vaikuntha is the son of Subhra and Vikunthà and was the Manvantara 
Avatara during the fifth manvantara. He created a Vaikuntha planet above 
Satyaloka, within the universe (Laghu-bhdgavatamrta 1.4.13). As regards 
Vaikuntha in the meaning of the transcendental abode, the explanation 
is as follows: Vikuntha is a name of the Lord. For example, commenting 
on the passage vaikuntham tad-adhisthànam vikuntham (Bhágavatam 
3.16.27), Vi$vanatha Cakravarti glosses vikuntham as harim. 'This explains 
the derivation: *Vaikuntha pertains to Vikuntha.” But ‘Vaikuntha’ does 
not mean “without sorrow": vai does not mean ‘without’. The verbal roots 
have been mixed up; the dhatu kunth signifies *to hurt, suffer," whereas 
the dhatu in the word vaikuntha is kunth, which means “to be slow-witted.” 
Thus the meaning of Vikuntha is: *He is quick to understand," and similarly 
in the case of Vikuntha. Further, there is a common misconception that 
Jaya and Vijaya fell from Vaikuntha. However, Vi$vanatha Cakravarti says 
they remained in Vaikuntha while their expansions became Hiranyakasipu 
and so on. This interpretation is inferred from the Bhagavatam verse 
8.21.16, where Jaya and Vijaya are mentioned among other attendants of 
the Lord, during a pastime between Vamana and Bali. For more details, 
consult Sarartha-darsini 3.16.29. 
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who holds the flute, protect me during the second part of the day" 
(6.8.20). 


Vira-Raghava—Sarva-graha-bhayankarah is an adjective of yajiia- 
bhuk. 


Vallabhacarya—Yajfia-bhuk means Yajiia-bhokta (the  eater/ 
enjoyer of a fire sacrifice), that is, Visnu. He gives fear to all the 
planets, all nine of them," which govern time, action, objects, etc. 
Otherwise a yajña would not give a good result. The various times 
and various results are related to them, therefore when Yajña gives 
the result [via the fire], the planets are stopped (so to speak). That 
cessation does not occur through words and so on, rather they 
become afraid when they see the form of Visnu. 


Anvitartha-prakasika—Prsnigarbhah signifies Pradyumna. Parah 
denotes Sankarsana, the topmost Bhagavan. Vaikunthah means 
vaikuntha-vast (He who resides in Vaikuntha). Sarva-graha- 
bhayankarah means: *He terrifies the grahas (evil spirits), which are 
tormentors." 


10.6.27-29 
dakinyo yatudhanyas ca küsmanda ye ’rbhaka-grahah | 
kotarà revati jyestha pütanà matrkadayah | 
unmada ye hy apasmara deha-pranendriya-druhah || 
svapna-drstà mahotpata vrddha-bàla-grahas ca ye | 
sarve nasyantu te visnor nama-grahana-bhiravah || 


dakinyah—  Dakinis (female imps); ydatudhanyah—Yatudhanis 
(devilish women); ca—and; kiismandah—Ktsmandas (a class of 
demons belonging to Siva) (also written kusmdanda); ye—which; 
arbhaka-grahah—abductors of babies; bhüta—evil spirits; preta— 
ghosts; pisacah—ogres; ca—and; yaksa-raksah-vinayakah—Y aksas, 
Raksasas, and troublemakers; 


127 The nine ‘planets’ are Mercury, Venus, Mars, Jupiter, Saturn, Rahu, 
Ketu, the moon, and the sun (Monier- Williams). Sometimes the pole star is 
considered as a graha (ibid.). 
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kotara—Kotara; revati—Revati; jyestha—Jyestha; pütana—Pütana; 
matrka-adayah—the ‘little mothers’ and so on; unmadah—by 
whom madness arises; ye—who; hi—specifically (or verse filler); 
apasmarah—because of whom memory goes away; deha-prana- 
indriya-druhah—who harm the body, life airs, and senses; 
svapna-drstah—seen in dreams; maha-utpatah—great disturbances; 
vrddha-bàla-grahah—kidnappers of elders and children; ca—and; 
ye—who; sarve nasyantu te—may all of them perish; visnoh—of 
Visnu; ndma-grahana—of the taking of the names; bhiravah—who 
are afraid. 


(yah) dakinyah (bhavanti, yah) ca yatudhanyah (bhavanti,) ye (ca) 
küsmandàh (syuh, ye ca) arbhaka-grahah (bhavanti, ye) ca bhüta- 
preta-pisacah (santi, ye ca) yaksa-rakso-vinayakah (vartante, ya 
ca) kotaràá (asti, ya ca) revati (bhavati, ya ca) jyestha (vartate, ya 
ca) pütanà (syat, yah ca) matrkadayah (santi,) ye (pretadayah yah 
kotaradyah ye bàla-grahàh) unmadah apasmarah svapna-drstah 
mahotpatah (syuh), ye ca vrddha-bala-grahah (bhavanti, ye dakiny- 
ādayah deha-pranendriya-druhah visnoh nàma-grahana-bhiravah 
syuh), te sarve (ca tah sarvah ca) nasyantu (iti). 


*Dakinis, Kusmandas, Yaksas, Raksasas, witches, spirits, ghosts, 
ogres, troublemakers, and abductors of babies, in addition to Revati 
and other Matrkas, Kotara, Jyestha, and Putana, make people mad, 
damage intellectual faculties, might be seen in dreams and are grave 
disturbances. They, as well as kidnappers of elders and children, 
hurt the body, senses and life force and are fearful of the taking of 
Visnu’s names. May all these fiends perish.” 


Sanatana Gosvami— The term mātrkādayah denotes groups of devis, 
of whom the foremost are Caraki, Jvala, and so on. The repetition of 
bala-grahah (kidnappers of children), whose meaning was already 
obtained in arbhaka-grahah (abductors of babies), is because the 
ladies feared for the boy's safety. But some scholars say arbhaka- 
grahas are living beings who, in the form of children, seize other 
children; they are Pi$àcas and so on. 
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Jiva Gosvami—(The commentary is the same.) 


Vallabhacarya—After praying for the termination of all defects 
by means of terminators of all defects, while enumerating 
adventitious defects they say: Defects (undesirable occurrences) 
stop automatically by uttering the Lord’s name. The biggest defects 
are related to Mahadeva (in terms of his connection with evil spirits 
and so on, mentioned here). 

Dakinis (female demons) are bad women. They are devoid of 
a husband and are the form of an army. Yatudhanis are women 
that are Yaksas, [Raksasas,] and so on. Varieties included in them 
are indicated by the word ca. Kismandas and so on are males; 
ktismanda is a yaugika word (whose meaning corresponds to the 
etymology): kutsito ya tisma tat-krtà anda iva ye bhavanti, “They are 
like eggs produced from contemptible vapor." They are a bad group 
of Mahadeva’s who are employed during annihilation. Arbhaka- 
graháh means: arbhaka-rüpàh grahah (abductors in the form of 
children). They also are a kind of Pisacas. Becoming children, they 
kidnap everyone. Bhütas (spirits), Pretas (ghosts), and  Pi$àcas 
(ogres) are well-known, as are Yaksas and Ràksasas.? Vinayakas 
are troublemakers. 

Next, base, independent women: Kotara is well-known in 
eastern lands as Kuthara. Some say Revati is Renuka. Jyestha 
is well-known in the southern lands. The mention of Pütanà is 
done out of ignorance. In truth, however, such mantras should be 
mentioned, otherwise the effectiveness of the mantra might not 
occur, on account of the statement: mantro hinah svarato varnato 
va, “A mantra is degraded either because of the svara (intonation) 
or the varna (phoneme).”!”° 


128 The base word raksas is equivalent to raksasa. According to Monier- 
Williams, Raksasas, also called evil demons, may be classed in three 
categories: i) semi-divine beings, ranking with the Yaksas, ii) titans who 
are relentless enemies of gods, and iii) nocturnal goblins and so forth: this 
category is most often referred to. Yaksas are semi-divine beings, attendants 
of Kuvera. Although they are considered inoffensive, they are sometimes 
ranked among malignant spirits (Monier-Williams). 

129 The three verses under discussion are echoed in Padma Puràna 
(6.78.44-65), where Mahadeva tells Parvati about a Vaisnava hymn for 
protection called Apamarjanam (cleansing), but only Revati, Vrddhi- 
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The sixteen Matrkas are notorious." Every village idol is 
included by the word adi. Unmadah means: udgatah madah yaih, 
“they by whom madness arises." Apasmarah signifies: buddhi- 
bhramsa-hetavah, “causes of the decline of the intellect." The sense 
of sarve te nasyantu (May all of them perish) is: uktà anuktàs ca te 
sarve ’smad-vakyat svata eva palayantam, “May all those who were 
mentioned and those who were not flee automatically because of 
our words." When the fiends and the Matrkas are put to an end, 
there is no more endeavor: They mention this specifically: *They are 
afraid merely because Visnu's name is taken (visnor nàma-grahana- 
bhiravah = visnoh nama-grahana-matrena bhiravah)—so how could 
they possibly remain near You? Therefore, they are repelled only 
because of our speech.” 


Anvitartha-prakasika—Mahotpatah (they are great calamities) 
connotes bhavi-duhkha-mahotpatadi-sucakah, “they are indicative 
of great calamities such as upcoming grief.” 


10.6.30 
Sri-Suka uvàca 
iti pranaya-baddhabhir gopibhih krta-raksanam | 
payayitva stanam mata sannyavesayad atmajam || 


Revati, Matr-grahas (the Matrkas who are kidnappers), Bhütas, Vrddha- 
grahas and so forth are mentioned. In that context it is also said: nrsimha- 
darsanad eva nasyante tat-ksanad api, “They perish in a second simply by 
seeing Nrsimha” (Padma Purana 6.78.59). As regards svara (intonation), 
the rules pertain to the Vedas. 

130 Monier-Williams says the Matrkas attend on Karttikeya: At first they 
were seven. They are also classed as a group of either nine or sixteen; they 
are also said to be innumerable (Monier-Williams). Another reference is 
Padma Purana: The Matrkas originated in Lord Siva's battle with Andhaka. 
When Andhaka was struck, his blood produced hundreds of thousands of 
Andhakas. When they were hit, their blood turned into more Andhakas, so 
much so that the universe became filled with Andhakas. Then Lord Siva 
created the Matrkas to drink their blood: (Padma Purana 1.46.75-77). In the 
end, although completely dry to the bone, Andhaka did not die. Siva made 
him his attendant, who is called Bhrngiriti (Padma Purana 1.46.92). In that 
passage, the names of thirty-three Matrkas are listed, one of which is Revati 
(ibid. 1.46.81). 
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sri-Sukah uvaca—Sri Suka said; iti—in this way (iti = evam); 
pranaya-baddhabhih—who were bound by affection; gopibhih— 
by the cowherd ladies; krta-raksanam—I[whose] protection was 
done; páyayitvà—after making [Him] drink; stanam—the breast 
(i.e. breast-milk); mata—the mother; sannyavesayat—put to rest; 
atmajam—the son. 


sri-Sukah uvaca—pranaya-baddhabhih | (yasodà-grhe  sthitabhih) 
gopibhih iti krta-raksanam atmajam stanam mātā payayitva (tam) 
sannyavesayat. 


Sri Suka said: Afterward, the mother made her son, whose protection 
had been effected this way by the cowherd ladies who were bound 
by affection, drink milk from her breasts. Then she put Him to rest. 


Sridhara Svami—The verb sannyavesayat means: chadaydmasa, 
“She covered [Him with cloth].” 


Visvanatha Cakravarti—Pranaya-baddhabhih (bound by affection) 
signifies: pranaya rasanayá yasoda-grhe eva baddhabhih, “[by the 
cowherd ladies,] who were bound in Yasoda’s house by the ropes 
of affection.” 

Concerning pdyayitva (after making Him drink), the idea is 
that drinking breast-milk is a sign of a baby's good health. Further, 
sannyavesayat means Sadyayamasa (She made Him lie down). 


Jiva Gosvami—(Additions are underlined.) “His protection had 
been done (krta-raksanam = krtam raksanam raksa yasya tam) in this 
way (iti = evam).” The reason for that is pranaya-baddhabhih, “by 
the ladies who were under the spell of motherly love (= pranayena 
snehena vasi-krtabhih).” The natural mood of these ladies who, as 
nurses, were as if bound in Sri Yasodà's home, is understood, and 
so is their great eagerness to perform various endeavors for the sake 
of Sri Bhagavan. 

“Yasoda made Him drink from her breast” (stanam payayitva): 
Such is the nature of a mother's love. In the world, it is known that 
a baby is healthy by His drinking breast-milk. 
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Baladeva Vidyabhüsana— This formula for protection makes 
one aware that these ladies have knowledge of all the scriptures, 
which is established in the very nature of a living being (svabhava- 
siddha). That is not amazing because they are His eternal associates. 
Although they have knowledge that Krsna is God, the Vrajavasis 
also know Krsna’s sweetness. The aisvarya-jfíana is present yet 
merged in motherly affection for Him. They are fully enlightened. 


10.6.31 
tavan nandadayo gopà mathuraya vrajam gatah | 
vilokya putana-deham babhüvur ativismitah || 


tavat—for that long (during that time) (or ‘to the extent’ of 
those events); nanda-àdayah—beginning with Nanda (or whose 
foremost is Nanda); gopáh—the cowherds; mathurayah—from 
Mathura; vrajam—to Vraja; gatah—went (came); vilokya—after 
seeing; putand-deham—Pitana’s body; babhüvuh—they became; 
ativismitah—very astonished. 


tavad gopah nandaddayah mathurayah vrajam gatah (santah) pütana- 
deham vilokya ativismitah babhüvuh. 


In the meantime, Nanda and the cowherds arrived to Vraja from 
Mathura. When they saw Putana’s body, they became completely 
wonderstruck. 


Visvanatha Cakravarti—They were completely wonderstruck 
(ativismitah): “What is this thing that pervades the sky? Is it some 
mountain whose wings were accidentally severed by Indra and fell 
by crushing the vegetation here? Or is it that we have been sent 
to another country by some yogini by mistake? Or else which 
magician’s trick is this?” They were dumbstruck. 


Sanatana Gosvami— The swiftness of their going is indicated by the 
word tàávat (during that time, or as soon as possible). “They attained 
(gatah = praptah) the outskirts of Vraja (vrajam = vrajantikam) from 
Mathura Puri (mathurayah = mathura-puryah sakasat). Upon seeing 
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[Pütana's body], they were completely wonderstruck (ativismitah),” 
because her body was colossal and very long. Over and above 
that, they were completely (ati = atyanta) wonderstruck by what 
Vasudeva had said. 


Jiva Gosvāmī— (Additions are underlined.) The swiftness of their 
going is indicated by the word tavat. “They attained (gatah = 
praptah) Vraja—a proper place for seeing pasturing grounds (vrajam 
= vraja-darsana-yogya-desam)—from Mathura Puri (mathurayah 
= mathura-puryah sakasat). Upon noticing (vilokya = nibhdlya) 
[Pütana's body]—from afar in such a way that they formed various 
hypotheses, because from that far off they could only see the shape 
of a mountain—, on top of that they were completely wonderstruck 
(ativismitah = atyanta-vismitah)” by what Vasudeva had said. 


Krama-sandarbha—‘They saw’ means ‘they understood’ (vilokya = 
jfiatva). They saw from afar and heard something about it. 


Anvitartha-prakasika—Tavat signifies tavat-kalena (for all that 
time). Gatah (they went) should read agatah (they arrived). 


10.6.32 
nünam batarsih safijato yogeso và samasa sah | 
sa eva drsto hy utpato yad Ghanakadundubhih || 


nünam-—certainly; bata—what a wonder; rsih—a great sage (one 
who cognizes Para-Brahman); safijatah—has taken birth [in a 
perfect way]; yoga-isah—a master of yoga; và—or; samása—shone; 
sah—he (Vasudeva); sah eva—that very [calamity]; drstah—was 
seen; hi—because; utpatah—the calamity; yat—which; aha—he says 
(i.e. he said, predicted); anakadundubhih—V asudeva. 


Sanatana Gosvami / Jiva Gosvami— 

nünam bata (kah api yah pürva-janmani) rsih yogesah và samasa, 
sah (eva) anakadundubhih (san) safijatah, hi sah yad aha, sah eva 
utpatah drstah. 


Bhaktisiddhanta Sarasvati— 
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bata! sah anakadundubhih nünam rsih safijatah, yogesah và samasa, 
hi (vasudevah) yad utpatah aha, sah eva (utpatah asmabhih) drstah. 


Ganga Sahaya (Anvitartha-prakasika)— 

niinam bata anakadundubhih (pürva-janmani) rsih (san, iha) safijatah 
(atha)va (pürva-janmani) yogesah samasa, hi sah (vasudevah “santy 
utpatas ca gokule" iti) yad aha, sah eva utpatah drstah. 


“Because the calamity that he predicted occurred, Anakadundubhi 
must be a reborn Rsi. How amazing! Or perhaps in his previous life 
he shone as a master of Yoga." 


Sridhara Svàmi—$ukadeva elaborates on the amazement. Bata 
has the sense of vismaya (wonder). “Vasudeva (sah = vasudevah), 
who is either (và) a seer endowed with the power of austerities 
(rsih = tapah-prabhavavan) or a self-realized soul (yogesah = jfiani), 
completely shone (samāsa = samyag asa) because (hi = yatah) that 
very calamity was seen.” 


Visvanatha Cakravarti—Only the glorious king of Vraja ascertains 
in that regard. “Certainly (nūnam = niscitam eva), on account of 
his omniscience, in our community Vasudeva is inferred as a Rsi. 
He, a practitioner of the eightfold Yoga system (yogesah = astanga- 
yogabhyasi), shone (samasa = samyag dipyate sma)—from the verbal 
root as[a] diptau (to shine)—because he foresaw the upcoming 
event with his eye of Yoga.”!! 


Sanatana Gosvami—Sukadeva relates how the cowherds talked 
among themselves out of astonishment. Nünam has the sense of 
vitarka (conjecture). *Anakadundubhi wasn’t like this previously. 
Now he has turned out (safijatah = samyag jatah = samyag vrttah) a 


131  Vi$vanatha Cakravarti implicitly takes the word vā (or) in the sense 
of ca (and). This is substantiated in Medini-kosa: và syád vikalpopamayor 
vitarke pàda-pürane samuccaye ca visrambhe nanarthdatitayor api, “Vā is 
used in the senses of an alternative, a comparison, a conjecture, an expletive 
word, a conjunction (ca), familiarity, and in the senses of many more 
meanings also." 


Chapter Six 233 


Rsi, because only the words of a Rsi are authoritative." 

Someone might argue: “But such knowledge does not come 
about merely by being a Rsi.” Expecting this, with yogesah and so 
on another proposition is put forth. 

“Vasudeva was complete" (samdsa = samyag àsa = samyag 
babhiva).'” The two words sam (in safijatah and samasa) shed light 
on the fact that he was really so. 

The reason for making such conjectures about him is twofold: 
sa eva (the same one) and dnakadundubhih: At his birth, the 
gods played anaka drums and so on, hence he must have been a 
distinguished personality in his previous life. The rest was explained 
by Sridhara Svàmi. 

Alternatively: ko "pi yah pürva-janmani rsir yogeso và samasa, 
sa evànakadundubhih san safijatah, “Anakadundubhi was some 
particular Rsi or master of yoga in his previous life and has taken 
birth." 

The cowherds were dumbfounded: “Vasudeva spoke that way 
because he is omniscient." 


Jiva Gosvami—(The commentary is almost the same.) 


Baladeva Vidyabhüsana— Thereafter, the lord of Vraja came to a 
conclusion and voiced his opinion. *Certainly, in our community 
Vasudeva, who was either a staunch performer of austerity (rsi = 
tapo-nisthah) or yogi (yogesah = yogi)—one by whom astanga-yoga 
was accomplished—was resplendent (samdsa = samyag didipe): 
That very calamity, which he predicted by the power of his austerity 
and Yoga, was seen.” 


132 Here the verbal root as bhuvi (to exist) is glossed as the verbal root 
bhū sattàyàm (to exist) in the perfect tense. But the truth is that the verbal 
root as bhuvi is a defective verb: It cannot be used by itself in the perfect 
tense. Therefore Jiva Gosvami edited this out and Visvanatha Cakravarti 
gave a different interpretation. Still, the verb asa in verse 10.7.19 has the 
sense of babhüva (was). Commenting on that, Ashutosh Sharma Bishvas 
writes: “Perfect of as, not allowed by Panini ‘aster bhith’ (11.4.52). But is 
current in Brahmanas, which are pre-Paninian.” (Bhdgavata Puràna, a 
linguistic study, Assam, 1968, p. 220). Another instance of this irregular 
usage of the root as bhuvi is: satre mamàsa bhagavan (Bhàgavatam 2.7.11). 
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10.6.33 


kalevaram parasubhis chittvà tat te vrajaukasah | 
dire ksiptvavayavaso nyadahan kastha-dhistitam || 9? 


kalevaram—the body; parasubhih—with axes; chittva—after 
cutting to pieces; fat—that or her (tat = tasyah); te—they; vraja- 
okasah—they whose residence is Vraja; düre—faraway; ksiptva— 
after throwing; avayavasah—every part; nyadahan—burned down; 
kastha-dhistitam—placed on wood.'* 


te vrajaukasah tat kalevaram avayavasah parasubhih chittva (tan 
avayan) dire ksiptvà (tan avayàn) kastha-vestitam (krtva) nyadahan. 


Those inhabitants of Vraja cut Putana’s body to pieces with hatchets, 
threw them faraway, piled them up along with logs of wood and 
burned them thoroughly. 


Visvanatha Cakravarti—The residents of Vraja, that is, those of 
lower caste who were ordered by Upananda and others, burned it 
thoroughly (nirdehuh = nihsesena dehuh): The poison-bearing life 
forms could only be terminated by burning, out of fear that her body 
would come back to life. 


Sanatana Gosvami— "Those (te) cowherds, who were appointed by 
Sri Nanda in protecting Gokula—or else all the residents of Vraja, 
because of seeing Pütana's body—burned it thoroughly (nyadahan 
= nihsesena adahan) out of fear that it would come back to life." 


133 .kastha-vestitam (BBT edition) (Vallabhacarya's edition). 

134  Dhistitam stands for adhistitam, as in aditer dhisthitam garbham 
(Bhagavatam 8.17.24). Here the reason for the syncope, a form of poetic 
license, is that the fifth syllable of the anustup meter should be short. In the 
citation from the eighth canto, the reason is that adhi can become dhi like 
sometimes ava becomes va and api becomes pi, by the rule: vasti bhagurir 
al-lopam avàpyor upasargayoh, “Bhaguri mentions the deletion of the 
vowel a of the prefixes ava and api" (cited in Laghu-vaisnava-tosani and 
Sarartha-darsini 10.21.9). 
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Jiva Gosvami—As soon as Nanda and others came near, Upananda 
and others who had stayed to protect Vraja appointed suitable 
inhabitants of Vraja, that is, those who lower caste, to burn the body. 
They continuously burned (nyadahan = nitaram adahan) the body 
out of fear that it would come back to life. Sometimes the reading 
is nirdehuh. 


Krama-sandarbha—Only the residents of Vraja who were of a low 
caste burned it. 


Baladeva Vidyabhüsana— Tat stands for tasyah (her). 


10.6.34 


dahyamanasya dehasya dhümas caguru-saurabhah | 
utthitah krsna-nirbhukta-sapady-ahata-papmanah || 


dahyamanasya—which was burning; dehasya—pertaining to 
the body; dhümah—smoke; ca—also; aguru-saurabhah—whose 
fragrance was [like] agalloch (or like musk); utthitah—arose; krsna- 
nirbhukta—[the sin] which was consumed by Krsna; sapadi—at 
once; adhata-papmanah—whose sin was completely destroyed. 


dahyamanasya  krsna-nirbhukta-sapady-áhata-pàpmanah | dehasya 
dhümah aguru-saurabhah ca utthitah. 


Smoke from the burning body, the sin related to which had entirely 
vanished at once due to Krsna's sucking Putana’s breast, also arose: 
It had the fragrance of aguru. 


Sridhara Syami—He talks about another wonder. The sin of her 
body was consumed by Krsna and therefore completely destroyed 
at once (krsna-nirbhukta-sapady-ahata-pàpmanah = krsnena 
nirbhuktah ataeva sapady ahatah papma yasya). 


Visvanatha Cakravarti—Sukadeva mentions the glory of her body: 
That glory arose due to the touch of Krsna's mouth. The sin of her 
body was completely destroyed at once by Krsna's sucking her breast 
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(krsna-nirbhukta-sapady-àhata-papmanah = krsna-nirbhuktena 
krsna-krta-stanya-pànena sapady ahatah papma yasya tasya). 


Jiva Gosvami—(Additions are underlined.) Aguru-saurabhah (it 
had the fragrance of musk) means: *the smoke (dhümah), which 
had a fragrance that was even more eminent than the fragrance of 
musk." Because of the word ca (and), it is indicated that Pütana's 
body too became aguru-saurabha, on account of being consumed by 
Krsna, or rather because of a connection with His mouth. The reason 
for that is: krsna-nirbhukta-sapady-ahata-papmanah, “her body was 
entirely consumed (nirbhukta = nirbhuktah = nihsesena bhuktah) 
by Krsna, the Lord, who intimated His unlimited supereminence 
in terms of fragrance, perfect shape and so on, just by sucking her 
breast and sucking out her life force. 

Hence sapady-àhata-papmanah means: “the body, by means of 
which the sin—of all those who were paying attention to the smoke— 
was completely brought to nil (ahata = samyag hata = samyag nasita) 
at once (sapadi)—at the very moment of smelling the smoke." 

Thus the glory of the Lord's remnant (ucchista) is illustrated, so 
what need be said about a pure thing well offered with devotion! It 
is expressed this way in the next verses too. 


Krama-sandarbha—With krsna-nirbhukta, the infusion of His 
fragrance is implied. 


Vallabhacarya—In this verse he mentions a sign of liberation. 
Aguru-saurabhah | means  agaru-janita-dhüma-vat | saurabhyam 
yasya, “its fragrance was like the smoke produced from agaru."'*? 
The upward motion informs about the topmost destination. 

Sapadi (at once) is an indeclinable word. The sense is: The sin 
pertaining to the body was suppressed at the precise moment Krsna 
consumed her breast. 


135  Agaru and aguru are synonymous. It can denote aloeswood, i.e. 
agalloch, the fragrant, resinous wood of the East Indian tree, Aquilaria 
agallocha, used as an incense. However, some say aguru means musk. 
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10.6.35-36 
pūtanā loka-bàla-ghni raksasi rudhirasana | 
jighamsayapi haraye stanam dattvapa sad-gatim || 
kim punah $raddhayà bhaktya krsnaya paramatmane | 
yacchan priyatamam kim nu raktàs tan-mataro yathd || 


pütana—Pütana; loka-bala-ghni—a killer of the children of people; 
raksasi—a female demon; rudhira-asanad—whose food is blood; 
jighamsaya—with the desire to harm (or kill); api—although; 
haraye—unto Hari stanam—the breast; dattva—after offering; 
apa—obtained; sat-gatim—a good destination (or the destination of 
the transcendentalists / devotees); 

kim punah—what more; sraddhaya—with faith; bhaktya—with 
devotion; krsnadya—unto Krsna; paramátmane—who is Paramàtma; 
yacchan—[a person] who is offering; priyatamam—the dearest 
[thing]; kim nu—let alone; raktah—love-filled devotees; tat- 
matarah—His mothers; yatha—like. 


putana loka-bàla-ghni raksasi rudhira$ana jighamsayà api haraye 
(svasya) stanam dattvà sad-gatim apa. 


kim punah (yah janah) sraddhayà (tatrapi) bhaktya krsnaya 
paramatmane (kim api dravyam tatrapi) priyatamam (tatrapi) kim 
nu raktàh (tasmai yacchanti) yathà tan-matarah (tasmai yacchanti 
yathà và tathà) yacchan (vartate, sah sad-gatim prapsyati). 


Putana, a Raksasi, a murderer of children, and moreover a drinker 
of blood, attained liberation by offering her breast to Hari although 
she intended to kill Him, so what need be said about a person 
who offers the dearest thing to Krsna, Paramatma, with faith and 
devotion, let alone a person who offers it like His lovers or like His 
mothers? 


Sridhara Svami—On the occasion he talks about the might of bhakti, 
with the logic called kaimutya (let alone; not to mention). Sraddhaya 
(with faith) means dstikyena (with belief in the existence of God); 
bhaktyà means premna (with love). Raktah signifies snigdhah (those 
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who love Him). Tan-matarah (His mothers) is in the plural with the 
intent to signify the pastime involving the theft of calves: At that 
time, the cows and the cowherd ladies were His mothers. 


Visvanatha Cakravarti—On the occasion he talks about the might 
of bhakti, with the logic called kaimutya. 

*... although she offered her breast with a desire to harm 
(jighamsayapi),” so what need be said about offering something 
nonchalantly, let alone with faith, not to mention faith and devotion! 

“She offered her breast to Hari (haraye),” who had merely 
appeared as Bhagavan, so what need be said about offering 
something to Krsna, who is Paramatma, the topmost svarüpa of all, 
the source of Avataras! 

She offered her breast, even though they were smeared with 
poison, so what be said about offering a thing other than poison, let 
alone a dear thing, not to mention the dearest object! 

She was a Raksasi who was well known by the name Pitana, 
so what need be said about humans, let alone the devotees, not to 
mention those endowed with continuous love (raktah = anuraga- 
yuktah), or even His mothers, who were extremely affectionate and 
had attained the pastime involving the theft of calves! However, 
I count Yasoda, who is topmost even among those ladies, in that 
group only after revering her from afar, yet I cannot say anything 
more about her: She is inexpressible. 

In this way there is a series based on kaimutya-nyaya in regard 
to each grammatical component of the text: the karana (the means, 
in the instrumental case), the sampradaàna (the recipient, in the 
dative case), the karma (the object of the action, in the second case), 
and the kartā (the doer, here in the first case). 


Sanatana Gosvami— Pütana attained the topmost destination" 
(sad-gatim = satim uttamam gatim). Or she attained a destination 
like that of devotees and of those who desire liberation (sad-gatim = 
satam mumuksu-bhaktanam iva gatim), in terms of the cessation of 
the sorrow of birth and death. 

Moreover, she gave her breast to Him: The result of doing 
that is stated here. She was a Raksasi, plus she killed the children 
of people (loka-bala-ghni), and moreover she used to drink blood 
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(rudhirasana). The word haraye (to Hari) is said with the intent to 
express the removal of those faults. 

The sense of paramatmane (to Paramatma) is: “to Him who is 
dearer than oneself." And therefore the offering is naturally done 
with faith, or belief (sraddhaya = visvasena), and with devotion, nay, 
with love (bhaktyà = premna). 

Hence what can be said (kim nu) of offering some important 
object, let alone the dearest thing (priyatamam), dearest either 
to Krsna or to oneself, to Him!? By offering it, people will attain 
pure bhakti like Krsna’s mothers, who loved Him, did (raktah tan- 
matarah = krsnanurakta-tan-matarah). Thus, the sense of kim nu is: 
kim vaktavyam (what can be said?). 


Jiva Gosvami—This is one set of two verses. She was a Raksasi by 
birth; on top of that she killed the children of people (loka-bala- 
ghni), over and above that her food was blood (rudhirasana). 
Haraye (to Hari) is said with the intent to express the removal of 
those various faults. 

Any person giving to Krsna (krsnáya); who is Paramatma 
(paramatmane) in terms of being beneficial only in a general way 
as the one who gives jfíana-sakti to the inner senses and kriya-sakti 
to the outer senses; whose specialty is that He is the unique abode 
of foremost virtues that does such benefit to Pütanà and others and 
who naturally attracts all hearts to Him by revealing such a bunch of 
qualities; achieves the destination of the righteous, Sri Krsna (sad- 
gatim = satam gatim = sri-krsnam eva) if he has no hatred. 


10.6.36 

Kim punah means kimuta (let alone; not to mention). The sense is: 
“What more need be said (Aim punah = tatrapi) if the person offers 
with belief (sraddhaya = visvasena), let alone with great respect 
(bhaktya = adarena)! 

Since it is said priyatamam (dearest thing), this sequence is 
obtained: “On top of that, what need be said if he or she offers a 
dear thing—dear either to oneself or to Sri Krsna—with affection, 
let alone a very dear thing with much affection, not to mention the 
dearest thing with intense love! 

The manner of kaimutya is taken to yet a higher level with the 
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word kim nu, which means kimuta. It is a repetition of kim punah in 
a different wording. Thus, “Over and above that (kim nu = tatrapi), 
what can possibly be said about a person who gives like the raktas 
give—that is, those whose life force is one with His and whose sole 
happiness is His happiness—, let alone a person who gives like His 
mothers! 

In this way the status of mother is established separately above 
everyone as an example of everything. It's understood that His 
beloveds are not made into an example because only mothers have 
the greatest love, at the time of feeding their children. 


Krama-sandarbha—In the enumeration raksasi, loka-bàla-ghni 
and rudhirasaná, there is an increase of lowliness, sequentially. 

The sense is: *What need be said about someone who gives 
something in any manner whatsoever but without full-fledged 
hatred like hers!” 


Baladeva Vidyabhüsana—On the occasion, while talking about 
the glory of bhakti, with kaimutya he mentions Krsna's quality of 
being a giver of a destination to enemies that He kills (hatari-gati- 
pradatvam).?6 Pütana achieved the destination of the learned, which 
is the form of separation from the subtle body. This means she 
achieved liberation (sad-gatim = satam vidusam gatim linga-deha- 
cheda-riipam muktim). 


Srinatha Cakravarti—In sad-gatim, the word sat stands for sati 
(virtuous), meaning mātā (mother), and so the sense is she attained 
the destination of mothers. 


10.6.37-38 
padbhyam bhakta-hrdi-sthabhyam vandyabhyam loka-vanditaih | 
angam yasyah samakramya bhagavan api tat-stanam |l 
yatudhany api sa svargam avapa janani-gatim | 
krsna-bhukta-stana-ksirah kimu gàvo ’numatarah || 


136 Similarly, Ripa Gosvami qualifies Krsna as: hatdri-gati-dayaka 
(Bhakti-rasamrta-sindhu 2.1.40-204). Here gati signifies mukti. 
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padbhyam—with both feet; bhakta-hrdi-sthabhyam—whose are 
located in the devotees’ hearts; vandyabhyam—which ought to be 
praised; loka-vanditaih—by those who are praised in the world; 
angam—the body (from her lap); yasyah—of whom (Pütana); 
samakramya—after climbing; bhagavan—the Lord; api—(verse 
filler); tat-stanam—|[drank] her breast. 

yatudhani—a female demon (or a witch); api—although; sa—she; 
svargam—heaven; avapa—attained; janani-gatim—in which there 
there is the destination of a mother; krsna-bhukta-stana-ksirah— 
whose breast-milk was consumed by Krsna; kimu—how much more; 
gavah—the cows"; anumdatarah—secondary mothers (or foster 
mothers) (or nu—‘whether’ in the sense of conjecture; matarah— 
mothers). 


Jiva Gosvami— 

bhagavan — bhakta-hrdi-sthabhyam | loka-vanditaih — (Sri-brahma- 
sivadibhih) vandyabhyam padbhyam yasyah angam samakramya 
tat-stanam (apibat). sā yatudhàni api svargam janani-gatim avapa, 
(tasmad eva) krsna-bhukta-stana-ksirah gavah matarah (ca janani- 
gatim avapuh, iti) kimu (vaktavyam). 


Jiva Gosvami’s additional explanation— 
sa yatudhani api svargam janani-gatim avapa, kimu gàvah (yatah 
tah) anumatarah krsna-bhukta-stana-ksirah (bhavanti). 


Lord Krsna, who ascended her body with both feet, which ought to 
be praised by praiseworthy people and are located in the devotees’ 
hearts, sucked her breast. Although she was a demoniac witch, she 
went to heaven where she attained the status of a mother, so what 
need be said about the cows and the mothers whose milk Krsna 
drank from the nipple? 


Visvanatha Cakravarti—In two verses he says to Pariksit: “Behold 
Pütana's good fortune. It made her obtain the Lord's causeless 
mercy." 


137  Krsna drank their milk when He was in the form of calves. The word 
stana (ref. krsna-bhukta-stana-ksirah) means ‘breast’ and ‘udder’. 
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“He completely stepped on her" (samakramya = samyag 
akramya) (by ascending her lap). He did not just touch her somehow 
or other. “With His two feet, which are situated in the devotees’ 
hearts (bhakta-hrdi sthabhyam)”: The idea is: Pūtanā is neither a 
devotee nor a nondevotee, rather she’s His enemy. “His feet are 
to be extolled (vandyabhyam) even by Brahma and Siva, who are 
extolled in the world (loka-vanditaih)”: The gist is: Pütana neither 
praised His feet nor refrained from praising them, but, at the time of 
her death, she could not get Him off her chest, although she thought 
she had Him under control, and struck His feet with her hands as 
hard as she could. 

The term svarga (heaven) only denotes the spiritual heaven, not 
the perishable Svarga, because of Brahma’s statement: pütanapi sa- 
kulà tvàm eva devapita, “O Lord, Pütana, along with her clan, was 
induced to attain only You” (10.14.35), which is similar to: brahma 
bhavo loka-palah svar-vasam me ’bhikanksinah, “Brahma, Siva, and 
the guardians of the planets long for My stay in heaven!**” (11.7.1). 

What is heaven like? It is janani-gatim, which only means 
Sri Goloka, by the derivation: jananyah Sri-yasodayah prakasa- 
bhedena gatir yatra tam iti sri-golokam eva, “that in which there 
is the destination, as a variety of manifestation, of the mother, Sri 
Yasoda.” She attained (avapa) Sri Goloka, that is she achieved 
sálokyam (liberation consisting of living on the same planet), which 
is higher in terms of sukhaisvarya, a happiness which mostly involves 
the knowledge that He is God. Thus, here the word svarga means Sri 
Goloka, but it’s understood that she did not attain the topmost form 
of salokya-mukti, consisting of loving service. 

Still, janani-gatim should not be explained as “the destination 
of a mother.” In the previous verse it was said: raktàs tan-mdataro 
yatha, “let alone of a person who offers like His loving mothers” 
(10.6.36), and here it is said: Arsna-bhukta-stana-ksirah kimu gàvo 
"numátarah. In the light of such texts where it is proven that His 
mothers and other ladies too are exalted, how could Pitana possibly 
get the qualification to achieve the destination of Sri Yasoda? 


138 Sridhara Svāmī glosses svar-vasam as vaikuntha-vasam prati. The 
understanding is that Brahma and others felt that the Lord had completed 
the mission He was entrusted with. This is implied in verse 11.7.2. 
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Pütana only became a recipient of mercy by imitating Yasoda’s 
mood and by wearing a replica of her dress, not to mention that 
there is a similarity to Kamsa in terms of showing enmity to Krsna. 
Hence Uddhava stated: lebhe gatim dhatry-ucitam, “She attained a 
destination appropriate for a nurse" (3.2.23). And therefore some 
say the word janani here only means ‘nurse’. 

Moreover, on account of the word dhdatry-ucitam (3.2.23), the 
meaning of janani-gatim as “the destination pertaining to a nurse" is 
not obtained. In the phrase: mahd-rdjocita sampad asya (his wealth 
is suitable for a great king), what comes to mind is that the wealth 
appears to be like a king's, not that the wealth belongs to the king. 
Therefore the philosophical conclusion is that Pütanà attained 
dhátri-sarüpyam (liberation consisting of similarity to a nurse) in the 
Goloka which is higher in point of sukhaisvarya.'° 


Sanatana Gosvami—Moreover, while praising the same topic 
again because her attaining such a sad-gati although she was such 
and such is totally amazing, in one verse and a half he talks about 
the attainment of a destination that is like the mothers' on account 
of the Lord's sucking her breast after climbing on her lap (angam 
samakramya = ankam akramya) as if she were a mother. 

“After completely stepping (samakramya = samyag akramya) 
with His two feet, which are in the hearts of devotees—the sense is 
His feet are always being meditated upon—and which are worthy of 
praise (vandyabhyam) by Sri Brahma and others, who are praised in 
the world (loka-vanditaih = sri-brahmadibhih loka-vanditaih),” that 
is to say His feet are qualified to be praised at a mere mention. Even 


139 Another explanation is that the meaning of janani (mother) as 
dhatri (nurse) is figurative because nurses are one of the seven types of 
mothers: atma-mata guroh patni brahmani raja-patnikad, dhenur dhatri 
tathà prthvi saptaità matarah smrtah, *One's own mother, the teacher's 
wife, a Brahmana's wife, a king's wife, a cow, a nurse, and the Earth: 
These are remembered as the seven mothers." This verse is quoted in a 
BBT Purport on Bhàgavatam verse 7.12.8. However, its origin is unknown. 
Some say Canakya Pandita wrote it in Niti-darpana, but he only mentions 
five mothers: rdja-patni guroh patni mitra-patni tathaiva ca, patni-mata sva- 
mata ca paficaità matarah smrtah, “A king's wife, a teacher's wife, a friend's 
wife, the wife's mother, and one's wife: These are remembered as the five 
mothers" (Niti-darpana 5.23). 
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those persons are unable to meditate on them. 

Because He grabbed Pütana on the lap, the attainable 
destination was either the destination of Sri Devaki or a destination 
like that attained by those who achieved the status of mother when 
He, in the forms of calves and herders of calves, drank the milk of 
cows. For instance, Sri Uddhava stated: lebhe gatim dhátry-ucitàm, 
"She attained a destination appropriate for a nurse" (3.2.23). 

"Then was it Vaikuntha and the like?" With svargam he says: 
No. For example it is said: ya etat putana-moksam, “a person who 
hears about this liberation of Pütana" (10.6.44). 

Alternatively, it was the destination of a mother. That is just 
what he implies with svargam, taken to mean a special planet of 
Sri Visnu. For example, this is in Brahma’s eulogy: sad-vesad iva 
pütanàpi sa-kulà tvam eva devapita, “O Lord, Pütana, along with 
her clan, was induced to attain only You as if because she wore the 
right dress" (10.14.35). In this citation the meaning of tvam is: tvat- 
sambandhi-sukham, “She attained a happiness related to You." In 
this way the particularity of her destination as compared to that of 
other demons is described. 

Therefore: “What need be said (kimu = kim vaktavyam) about 
the cows and the mothers, whose breast-milk was consumed by 
Krsna? They will attain Svarga.” Such a repeated mention in a similar 
way is for the sake of repudiating all doubts [that she attained the 
destination of a mother]. The words svargam avapa in the previous 
line are carried forward here as svargam avapsyanti, and kimu gàávo 
"numátarah signifies kimu gávo nu matarah. In this sentence, nu has 
the sense of samuccaya (combining something that is said).!^? 

Another reason Pütanà, who merely gave her breast, but with 
the criminal intent to harm Him, obtained such a destination should 
be understood: the good fortune of the touch of such glorious lotus 
feet at the time of her death. 

In truth, however, the attainment of the sad-gati was only due to 
the rise of an abundance of the compassion of $ri Bhagavàn, who was 


140 Here Sanatana Gosvami hints that nu means ca (and). But the classical 
dictionaries do not substantiate this. Still, nu can mean và, which can mean 
ca. The definition is: nu syat prasne vikalparthe "py atitanunayarthayoh, “Nu 
is used in the senses of i) asking a question, ii) a possibility, iii) excessive, 
and iv) courtesy.” (Visva-kosa) 


Chapter Six 245 


perplexed by great sorrow on account of seeing her great sorrow at 
her death. For example, Uddhava, a knower of Truth, has said: tato 
"nyam kam và dayalum saranam vrajema, “Is another person more 
compassionate than Him unto whom we should go take shelter?" 
(3.2.23). 

Further, “a destination like a mother's" is the truth because 
she gave the breast like a mother does and because of her charming 
gestures such as caressing. But the philosophical conclusion has 
already been written. 

Or, *Even a witch attained Svarga, therefore the cows will attain 
the destination of a mother. What more need be said (kimu nu = 
kim vaktvayam)?" Here nu has the sense of vitarka (conjecture): 
"because they were already mothers." Or the word anumatarah 
is taken, meaning upamátarah (foster mothers). Why is that? The 
answer is: krsna-bhukta-stana-ksiráh (they whose breast-milk was 
consumed by Krsna). They too will attain the status of a mother. 


Jiva Gosvami— "1f she's so bad, why did she attain a sad-gati?” In 
this unit of two verses he elaborates upon this sad-gati of hers in 
order to give a special twist to the wonderment again, as if to reply 
to the above as follows: *That is not amazing, by knowing the glory 
of God.” 

“He sucked her breast (tat-stanam = tasyah stanam apibat) 
after completely stepping” (samakramya = samyag ákramya) on 
her body, but not by touching her somehow or other, “with both 
feet, which are only located in the devotees’ hearts and are worthy 
of praise (vandyabhyam) by Sri Brahma, Sri Siva, and other great 
devotees, who are praised by everyone (loka-vanditaih = sarvaih api 
lokaih vanditah taih).” That is, His feet are fit for being praised at a 
mere mention, but it’s not that they can be served directly. 

She, being such and such, attained a sad-gati. The sense is: 
How amazing! In addition the idea is: His mercy, whose cause is 
the imitation of the mood and dress of a mother, is the reason. The 
following will be said: sad-vesad iva pūtanā, *Pütanà, as if because 
of wearing the right dress" (10.14.35), and: kam và dayálum saranam 
vrajema, “Is another person more compassionate than Him unto 
whom we should go take shelter?" (3.2.23), which is similar to: 
brahma bhavo loka-pàlah svar-vasam me ’bhikanksinah, “Brahma, 
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Siva, and the guardians of the planets long for My stay in heaven" 
(11.7.1). 

Svarga is the place where there is the experience of the topmost 
happiness. It is beyond the material manifestation, in light of the 
text: ya etat pütanà-moksam, “one who hears about this liberation 
of Pütana" (10.6.44). 

Sri Gokula cannot be implied as a planet of the material 
manifestation, in accordance with: 

o putanapi sa-kulà tvàm eva devapita, “O Lord, Pitana, along with 
her clan, was induced to attain only You as if because of wearing 
the right dress" (10.14.35); 

© Sri Krsnopanisad: gokulam vana-vaikuntham, “Gokula is the 
Vaikuntha forest”; 

© Sri Brahma-samhità: gokulakyam mahat padam, “the great 
abode known as Gokula” (Brahma-samhita 5.2). 


What is known as Sri Goloka is Sri Krsna’s planet. Goloka is a 
special prakasa thus described in Brahma-samhita: 
* goloka eva nivasaty akhilatma-bhüto govindam adi-purusam tam 
aham bhajami, “He, the soul of all, resides in Goloka. I worship 
Him, Govinda, the primeval Purusa" (5.37); and 
e cintamani-prakara-sadma, “an abode where there are many 
wish-fulfilling gems" (5.29). 


Therefore: janani-gatim, that is: *On top of attaining Goloka, she 
achieved a destination like that of the mother, Sri Yasoda.” The 
sense is “She achieved an entrance in the group of nurses appointed 
to the task of nursing Him.” That is said: tvam eva devapita, *O 
Lord, Putana was induced to attain only You” (10.14.35), and: lebhe 
gatim dhatry-ucitam, “She attained a destination appropriate for a 
nurse" (3.2.23). 

“But the example of a mother, not of a nurse, is given, and 
so the purport of the verse is that she attained the destination of 
mothers." No. The cows and the mothers were krsna-bhukta-stana- 
ksirah (their breast-milk was consumed by Krsna), meaning they 
were superior to Pütana. Therefore: “The cows and the mothers 
attained the destination of mothers. What more need be said (kimu 
= kimu vaktavyam)?” This means those cows eternally became His 
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personal cows, and those mothers became eternal as such. 

The mention of cows, which are not the subject matter, serves to 
enhance the kaimutya in regard to the mothers. Or the separation of 
the words is: anumatarah (foster mothers). 

Or: “What need be said about the cows (kimu gāvah), given that 
they already are similar to mothers (anumdatarah = matr-sadrsyah 
eva)!” 

It's understood that Sri Yasodà was protected in a faraway place 
as if she were the topmost jewel. Here, because of the addition of 
the word ksira (milk), it is proven once more that Pütana's deed was 
only an imitation. 


Baladeva Vidyabhüsana— The conclusion was told, but since it is 
amazing he talks about it again. She attained svargam, Goloka, 
which is situated above Vaikuntha. The meaning is she attained 
the position of a nurse, which is predominated by sukhaisvarya. If 
Krsna’s glory, which extraordinarily delights, is so grand merely 
because of the dress of a nurse, then surely the cows and the mothers 
whose milk was enjoyed by Krsna attained His grace characterized 
by allowing them to bring Him under their control, did they not? 


10.6.39-40 
payamsi yasam apibat putra-sneha-snutany alam | 
bhagavan devaki-putrah kaivalyady-akhila-pradah || 
tasam aviratam krsne kurvatinam suteksanam | 
na punah kalpate rajan samsaro "jfiana-sambhavah |l 


payamsi—much milk; yasam—of whom (the cows and the mothers); 
apibat—drank; putra-sneha-snutani—which was flowing due to 
filial affection; alam—sufficiently (or intensely); bhagavan—the 
Lord; devaki-putrah—Devaki’s son; kaivalya-adi—beginning from 
kaivalya (oneness: liberation which is the mergence in Brahma); 
akhila-pradah—who bestows everything; 

tasam—of those females; aviratam—always; krsne—in Krsna; 
kurvatinam suta-iksanam—saw a son (“did the seeing of a son"); na— 
not; punah—at all (in the sense of avadharana, certainly); kalpate— 
suitable; rajan—O king (Pariksit); samsárah—material existence (or 
transmigration); ajiiana-sambhavah—born of ignorance. 
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rajan! bhagavan devaki-putrah kaivalyady-akhila-pradah yasam 
(gavam matrnam ca) payàmsi putra-sneha-snutani alam apibat, 
(atah) krsne suteksanam aviratam kurvatinam tasam samsarah 
ajfiana-sambhavah na punah kalpate. 


Devakis son, the Lord, who bestows everything, including 
impersonal liberation, drank their milk to His full satisfaction. The 
milk was flowing due to their filial affection. Therefore, in the case 
of those females who always thought of Krsna as their son, material 
life, born of ignorance, is not fitting, O King. 


Visvanatha Cakravarti—Sukadeva speaks, suspecting that someone 
might think: “By the manner of the kaimutya in the previous verse: 
kimu gàvo "nu matarah, if the mothers’ attainment of Vaikuntha 
is also meant, it follows that vaira-bhava and vdtsalya-bhava are 
similar. That similarity might turn into a fault characterized by a 
lack of proper analysis of Bhagavan. In addition, if she, although 
demoniac, attained Vaikuntha, the destination of the caring mothers 
and cows, whose love never ceased, is obvious. But if the sense is: 
“They attained an even higher destination,” it ought to be explained. 
So what about it?” 

“Although He bestows all the results, including kaivalya 
(liberation in trance)—to others—, He intensely (alam = atisayena) 
drank their milk," with the thought that it is hard to obtain. In like 
manner, Brahma will say: stanyamrtam pitam ativa te muda, “Much 
breast-milk was drunk by You" (10.14.31). 

Therefore the drift is: “Is He giving them something that they 
asked? On the contrary, only they are providing Him with what 
He wants." The purport is Krsna bestowed upon the cows and the 
cowherd ladies a result characterized by the suitability to fulfill His 
wishes. The philosophical conclusion that comes to mind is: Their 
status is the most supereminent, even more so than the condition of 
women in Vaikuntha and in Goloka. Devakr's son drank their milk, 
but not hers. Thus their eminence over hers is suggested. 

It should not be said that only the destruction of samsdara 
(material existence) is the result that He ought to give them. 
Samsara is the form of attachment to body, house, husband, son, 
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and so forth. In that regard, Krsna drinks their breast-milk, which is 
connected with the body; Krsna plays in the house; the husband is 
Krsna's father; the son is Krsna Himself. Hence in verse 40 he means 
to say: It does not make sense to describe their attachment to Him 
as a form of samsára (na punah kalpate = na tu kalpate = na ghatate). 
Concerning ajfiàna-sambhavah (born of ignorance): The jfdnis’ 
experience of Brahman only substantiates the absence of being a 
part of samsara. The sdanta-bhaktas’ realization of Bhagavan as 
Brahman is superior to the experience of Brahman. In the condition 
of dasya-bhava, the realization of Bhagavan’s capabilities is even 
superior to that. In this way the manner of kaimutya takes place in 
reference to the absence of samsdara. For the rest of the sequence, 
Bhakti-rasamrta-sindhu can be looked into. 


Sanatana Gosvami—“In the case of those ladies, samsdra is not 
fitting,” meaning it cannot illustrate their nature. The reason 
is: samsara is born of ignorance (ajfiana-sambhavah = ajiiánena 
sambhavah yasya sah), whereas those ladies are the perfection 
of unlimited knowledge, on account of a special devotion to Sri 
Bhagavan. 

Punar is used in the sense of either vakyalankara (ornament of 
the sentence) or tu (indeed). 

“O king” (rajan). The sense of this vocative is: “You, the best 
of men, who are shining everywhere, know the truth about Him." 

Or rajan modifies the word samsara: “Although samsara is 
shining, meaning clearly present (rajan = radjamanah = sphutam 
vartamanah api), everywhere, the term samsara is not fitting (na 
kalpate = na yujyate) in the case of those ladies.” Rather only 
Vaikuntha is. He expresses this with payamsi and so on. Samsara, 
i.e. samyak sara (the complete essence), that is to say liberation, the 
best of the four goals of life (excluding the fifth), is not fitting (na 
kalpate = na yogyah bhavati). The reason for that is jiana-sambhavah 
(by elision): “Liberation (samsara) originates from impersonal 
realization too” (= jňăānād api sambhavah udayah yasya). Liberation 
is not good enough for those ladies who have the topmost devotion. 

With aviratam (*continuously' thought of Him as their son) he 
illustrates the topmost devotion. Because of this, Bhagavàn does 
not give those ladies liberation, whose purpose is insignificant: 
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Sukadeva expresses this with kaivalyady-akhila-pradah. 'The sense 
is: kaivalyam moksah adyam srestham yesu tàn akhilan anyünan sri- 
vaikuntha-lokasya tadrsa-sneha-bharasya và apeksayà atitucchan 
arthan dyati avakhandayati iti tatha sah, “He breaks to pieces 
(renders insignificant) all goals of life, among which the best is 
impersonal liberation.”'' Those goals are irrelevant in comparison 
to either Vaikuntha or the ladies’ abundant love for Him. 

There is another interpretation. The verse is a response to this 
doubt: “If Pütana attained a particular type of eternal happiness 
when her sarisüra thus came to an end, why are the mothers in 
samsara (material life)?" The answer is: It is improper (na kalpate = 
na yujyate) to talk of samsdara in their case. That is, these ladies are 
not in samsara, because they were already eternally liberated. 


Jiva Gosvami—In this one unit of two verses, to particularize her 
Svarga he sheds light on janani-gati, the modifier of it. The meaning 
is: “He bestows all the goals of life, beginning from impersonal 
liberation | (kaivalyady-akhila-pradah = —kaivalyady-akhilartha- 
dah).” The sense is similar to: ittham satàm brahma-sukhanubhitya, 
"Thus the cowherd boys played with Him because of whom the 
transcendentalists realize the happiness of Brahman" (10.12.11): 
To those who have material desires, He merely gives the first three 
goals: dharma (moral ethics), artha (financial prosperity) and kama 
(sense gratification), but He does not reveal His svarüpa (nature 
of His identity). To those who seek liberation, however, He gives 
kaivalya, that is, He merely makes the aspirant attain extreme 
similarity with His own svarüpa known as nirvisesa Brahman, but 
He still does not reveal His svarüpa known as savisesa Bhagavan. 
In like manner, Bhagavan manifests to general devotees merely 


141  Sanàtana Gosvami and Jiva Gosvàmi add the word artha to the 
compound. This is because akhila (everything) is just an adjective. Usually, 
only a general word like vastu (thing), jana (person), or stri (woman) can 
be added to a clause or to a compound to complete the intended meaning. 
This is called a madhya-pada-lopi samàása (a compound where a word in 
the middle was deleted). Moreover, the prefix pra is used as an intensifier 
(very); or in the sense of ‘eminently’; or as a meaningless particle used to fill 
the meter. In this interpretation, the syllable da in akhila-prada comes from 
the verbal root do avakhandane (4P) (to break to pieces, to destroy), not 
from /du]dà[fi] dane (to give). 
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as the svarüpa of Bhagavan, but He does not make him or her attain 
it by bestowing a particular type of prema imbued with a special 
possessiveness toward as a son, and so forth. 

Regarding devaki-putrah: He is Devaki's son only by birth, 
not because she showed maternal affection such as caressing Him, 
hence it will be said: 


pitarau nànvavindetam krsnodararbhakehitam | 
gayanty adyàpi kavayo yal loka-samalapaham || 


“His parents, Vasudeva and Devaki, did not get to behold Krsna's 
illustrious childhood pastimes, which poets glorify even nowadays 
and which remove the impurities of the world.” (10.8.47) 


“He intensely (alam = atyartham) drank (apibat) the milk of whom 
(yasam)—that is, of the cows and of the mothers—in such a way 
that there was intense flowing, due to filial affection (putra-sneha- 
snutàni = putra-sneha-snutam) (alam is also connected here)." It is 
thus shown that those cows and those ladies are superior to all in 
consideration of their deep love for Him. 


10.6.40 

Therefore, tasam ajfiana-sambhavah samsarah na punar kalpate. The 
sentence samsarah na punar kalpate (lit. Their material existence 
once more is not proper) signifies: samsáritvam na tu ghatate, “It 
does not make sense to say they are in material existence, which is 
born of ignorance," because they have ascended above everything, 
including jfiàna (impersonal realization). It is almost impossible to 
come across a pure devotee in the midst of those who are in material 
life, in conformity with this text: 


muktanam api siddhanam narayana-parayanah | 
su-durlabhah prasantatmà kotisv api maha-mune || 


“O great sage, even among ten millions of yogis who have mastered 
mystic perfections, and even among ten millions of liberated souls, 
a serene person who is solely dedicated to Narayana is very, very 
difficult to find.” (6.14.5) 
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That is exactly what he implies with aviratam, which means they 
continuously (= nityam eva) saw a son in Krsna. 

The vocative rajan signifies: bhagavat-tattva-jnane virajamana, 
“O you who are resplendent in the knowledge of the truth about 
Bhagavan.” He is careful about the philosophical conclusion. 
Therefore, what comes to mind by the fact that janani-gati modifies 
svarga (verse 38) is that for sure this Svarga does not belong to the 
material world. 


Baladeva Vidyabhüsana— But is it not that, in the light of Kunti's 
statement, His grace is only achievable by Paramahamsas?": 


tatha parama-hamsanam muninàm amalatmanam | 
bhakti-yoga-vidhanartham katham pasyema hi striyah || 


“Similarly, how can we women possibly perceive You, whose 
purpose is to propogate bhakti-yoga to the paramahamsas, the 
sages of pure hearts?” (1.8.20) 


“After all, the cowherd ladies were in material life.” Sukadeva 
responds: “That could never occur.” 

“Yasoda’s son (devaki-putrah = yasodatmajah), the Lord 
(bhagavan), who bestows all the goals, beginning from impersonal 
liberation (kaivalyady-akhila-pradah = kaivalyady-akhilartha-dah)— 
even to the enemies that He kills—, drank their milk.” 


10.6.40 

“The material life (samsarah), which is a cause of becoming adverse 
to Him (ajnana-sambhavah = tad-vaimukhya-hetukah), of those 
females, who are bestowing what is wished for although they are 
fulfilled, can never take place (na punah kalpate = naiva ghatate).” 
Amara-kosa states: syur evam tu punar vai vety avadharana-vacakah, 
“Evam, tu, punar, vai, and và express avadharana (restriction; 
ascertainment)" (3.4.15). 

An explanation in conformity with the definition of punar 
(again) in Visva-kosa: punar aprathame bhede, “Punar means 
aprathama (again, lit. ‘not the first’) and bheda (a variety)" (Visva- 
kosa 2.55) (Amara-kosa 3.3.252) in the sense of: tasam dvitiyah 
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samsaro na syát, “A second life in material existence might not 
happen in their case," cannot take place because it contradicts the 
Sruti and the smrti with regard to the status of those ladies as His 
eternal associates (parikara). 

“They always (aviratam = sarvadà) thought of Him as a son 
(suteksanam kurvatinam = putra-buddhim kurvatinam).” Their 
dealings are transcendental amusements (cid-vilasa). What can 
samsara do to those who directly cognize Para-Brahman at all times? 


Anvitartha-prakasika—“Krsna drank their milk to His full 
satisfaction (alam apibat = santosa-pürvakam apibat). It makes 
no sense that those cows and ladies, who always brought about a 
festival in Krsna, a son (suteksanam = sute ksanam), are in material 
life, which suitably exists for others because of repeated ignorance 
(punar ajfiána-sambhavah = punah ajňānena samyak bhavati iti 
ajfiana-sambhavah).” 


10.6.41 


kata-dhümasya saurabhyam avaghraya vrajaukasah | 
kim idam kuta eveti vadanto vrajam ayayuh || 


kata-dhümasya—pertaining to the smoke of the cremation site; 
saurabhyam—the fragrance; avaghraya—after smelling; vraja- 
okasah—they whose residence is Vraja; kim idam—what [is] this; 
kutah—trom where; eva—at all; iti—thus; vadantah—while saying; 
vrajam—the cowherd village; ayayuh—they reached. 


vrajaukasah kata-dhümasya saurabhyam avaghraya, kutah kim idam 
eva (bhavati) iti vadantah vrajam ayayuh. 


Smelling the fragrance from the cremation site, inhabitants of the 
land of Vraja became perplexed. They went to the cowherd village, 
asking: “Where is this coming from?” 


Visvanatha Cakravarti—After summing up a philosophical 
conclusion connected with the topic at hand, he continues with the 
subject matter. 
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Concerning kutah kim idam (Where is this from?), the sense 
is they were confounded in many ways: “Is this much smoke of 
agaru able to penetrate Sutala after emanating from Indra's city and 
passing through the earthly sphere? Or is it rising to Amaravati after 
coming out of Bali's abode? Is it from Kuvera's city, in the north? 
Or from Varuna's abode, in the west?" 


Jiva Gosvami—Vrajaukasah (they whose residence is Vraja) means: 
"the inhabitants of Vraja, and others too, who had left the village 
before the end of that event: some of them arrived at this moment 
and some others had arrived earlier, upon being informed of some 
details." 


10.6.42 


te tatra varnitam gopaih pūtanāgamanādikam | 
srutvà tan-nidhanam svasti sisos casan su-vismitah || 


te—they; tatra—there (in the cowherd village); varnitam—described; 
gopaih—by the cowherds; pütanàá-agamana-adikam——Pütanà's 
arrival and so on; srutva—after hearing about; tat-nidhanam—her 
death; svasti—well-being; sisoh—of the infant; ca—and; asan— 
became; su-vismitah—very amazed. 


te (gopah  agatah) tatra  (vraje sthitaih) gopaih  varnitam 
pütanaágamanàdikam tan-nidhanam sisoh svasti ca srutvà su-vismitah 
asan. 


Hearing about Putana’s arrival, her undoing, and the boy’s well- 
being, as described by the cowherds in the village, the gopas who 
had just arrived were greatly amazed. 


Visvanatha Cakravarti—They were greatly amazed (su-vismitah). 
They said: “Fortunate Vasudeva speaks the truth. Even in a disaster 
like this, who other than Narayana can effect the well-being of the 
babe?” and so on. 


Baladeva Vidyabhusana—“ Vasudeva is a siddha. The infant’s well- 


Chapter Six 255 


being (svasti 2 kusalam) is only due to his virtuous meditation." 


ANNOTATION 
Perhaps the cowherds were amazed for this reason too: 


sundaram sata-cakram ca jvalitam ratna-tejasà | 
parsadas tam rathe krtva jagmur golokam uttamam || 


“Coming from the sky, the Lord’s eternal associates placed her on a 
beautiful one-hundred-wheel chariot shining because of the jewels’ 
effulgence and went to the topmost Goloka.” (Brahma-vaivarta 
Purana 4.10.36) 


Pitana had just assumed a subtle, i.e. spiritual, body: sthüla-deham 
parityajya siuksma-deham vivesa sā (ibid. 4.10.33). In her previous 
life, Pütanà was Bali’s daughter: bali-yajfie vamanasya drstvà rüpam 
manoharam, bali-kanyad ratnamala putra-sneham | cakàra tam. 
manasàá mànasam cakre putrasya sadrso mama bhaved yadi stanam 
dattvà karomi tam ca vaksasi, “After seeing Vamana's charming 
form at Bali's yajna, Ratnamala, Bali's daughter, had filial affection. 
She made up her mind: “If He were similar to a son, I would give 
Him my breast and put Him on my chest." (ibid. 4.10.41-42) 


10.6.43 


nandah sva-putram àdàya prosyágata udara-dhih | '” 
mürdhny avaghraya paramam mudam lebhe kurüdvaha || 


nandah—Nanda; sva-putram—his son; dddya—after taking; 
prosya—after going far away; dgatah—treturned; udara-dhih—he 
whose mind is exalted; mürdhni—on the head; avaghraya—after 
smelling; paramam—highest; mudam—joy (from the feminine word 
mud); lebhe—attained; kuru-udvaha—O descendant of Kuru. 


kurüdvaha! nandah udara-dhih prosya àgatah sva-putram ādāya 


(tam svasya anke nidhaya) mürdhni (putrasya) avaghraya paramam 
mudam lebhe. 


142 pretyagatam udàra-dhih (BBT reading). 
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Coming back from his journey, noble-minded Nanda took His son, 
smelled the top of His head and felt the topmost joy, O descendant 
of Kuru. 


Visvanatha Cakravarti—In point of prosydgatah (he came back 
after going far away): “Alas! So much nonsense has taken place just 
because I stayed far away for some time. Why did I go to Mathura at 
all?" Nanda was thus repentant. 

In point of udara-dhih (noble-minded): “Darn! No one, not 
even the stupid guards at the gates, prevented her from entering the 
village." He condemned everyone's intelligence this way. 


Sanatana Gosvami—Even in such great astonishment, Nanda was 
overjoyed. The reasons He attained the topmost joy (paramam 
mudam lebhe) are as follows. Each is more important than the 
previous one: 

X Upon taking his son and putting Him on his lap (sva-putram adaya 
= anke krtva), he felt an increase of affection. In reference to the 
word sva (own), the knowledge that He is his son never diminished. 
Aisvarya-jfiana, which might have been expected to occur from the 
great amazement engendered by Pütana's fall out of the blue, did 
not arise. 

* He is noble-minded, that is, he has a great heart (udara-dhih 
= mahdasayah): his mind was undisturbed even by a wonder like 
that, or it was undisturbed because his heart naturally melts out of 
affection for Sri Bhagavan. 

* He smelled on the top of his son's head (mürdhni avaghraya = 
putrasya mürdhni avaghraya): This is a sign of special affection. 


The sense of the vocative kurüdvaha (O descendant of Kuru) is: “It 
was like when Yudhisthira and others reached new heights of bliss 
by seeing you, a topmost devotee of the Lord and the seed of the 
continuation of the Kuru dynasty." 


Jiva Gosvàmi—Of those cowherds, Sukadeva gives details about 
Nanda. *He attained the topmost joy"... when the confusion 
dissipated. There are reasons he felt joyful: 
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X His name says it all (nandah); 
& He is noble-minded, meaning his heart is an ocean of virtues, 


including compassion (udàra-dhih = dayddi-guna-ganarnava- 
manasah); 

X He took his son and put Him on his lap (sva-putram ádàya = anke 
krtva); 


& He returned home after going far away (prosyagatah); 
X He smelled the top of Krsna's head (mürdhni avaghraya). 


However, in reference to prosyagatah, it’s understood that he was 
repentant. For example: “Alas! So much nonsense has taken place 
because I stayed far away for some time." 

The gist of the vocative kurüdvaha is like before (Laghu- 
vaisnava-tosani 10.5.19). 

Further, beginning from this, the people of Vraja called Sri 
Krsna by the name ‘Adhoksaja’. For instance, in Sri Hari-vamisa, in 
vasudeva-mahatmya: 


adho "nena Sayanena Sakatantara-carina | 
raksasi nihatà raudra sakuni-vesa-dharini || 
pütanà nama ghorà sa maha-kaya maha-bala | 
visa-digdham stanam ksudra prayacchanti janardane || 
dadrsur nihatam tatra raksasim vana-gocarah | 
punar jato "yam ity Ghur uktas tasmad adhoksajah || 


“The Raksasi named Putana had a huge body, was fierce and 
frightful. She was mean and very powerful. She assumed the 
appearance of a bird. While offering her breast smeared with poison 
to Janardana, He, who had gone within a handcart, underneath, 
and was lying down, killed her. Those who were grazing the cows 
near the forest saw the Raksasi dead there. They said: “He is born 
again." He is called ‘Adhoksaja’ because of that." (Hari-vamsa 
2.101.30-32)!9 


143 In Bhagavatam, Krsna’s pastime with Pūtanā is not connected with His 
pastime with the cart (10.7.7). Moreover, the separation of the constituent 
words is: adho-'ksa-ja, *He was [as if] born [again] under the axle." For 
more information on the etymology of the name Adhoksaja, consult the 
commentaries on Bhāgavatam 10.9.14 and the appendix of chapter nine. 
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Baladeva Vidyabhüsana— Someone might ask: “Nanda and other 
gopas, as well as Yasoda and other gopis, know all the scriptures and 
are intelligent enough to conduct their own worship of Narayana, 
but they do not think of Krsna that way, even though Krsna is 
Narayana’s amsi, rather they only think of Him as their son. Why is 
that?" It's true, but it's a secret. We will talk about it in the chapter 
about the eating of earth (Bhagavatam 10.8). 


Vijayadhvaja Tirtha—Prosya means: pravásam krtva (having lived 
far away). 


Vira-Raghava— Prosya signifies: desdntaram gatvà (after going to 
another region). 


10.6.44 


ya etat pütanà-moksam krsnasyarbhakam adbhutam | 
$rnuyác chraddhayà martyo govinde labhate ratim || ^ 


yah—who; etat—this [narration]; piütanà-moksam—in regard to 
which there is Pütana's liberation; krsnasya—of Krsna; arbhakam— 
pertaining to the childhood; adbhutam—amazing; srnuyat—might 
hear (i.e. hears); sraddhaya—with faith (devotionally); martyah—a 
mortal; govinde—for Govinda; Jlabhate—gains; ratim—love 
(fondness). 


yah martyah etat krsnasya (carita-varnanam) arbhakam pütana- 
moksam adbhutam $raddhayà srnuyat, (sah) govinde ratim labhate. 


A person who devotionally listens to this wonderful narration of 
Putana’s liberation, which occurred in Krsna’s babyhood, becomes 
fond of Govinda. 


Sridhara Svami—The words etad arbhakam stand for etad arbhaka- 
caritam (this deed of the boy). What is it like? patand-moksam (the 
deliverance of Pütana). 


144  govinde gatim labhate (Vira-Raghava’s reading). 
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Sanatana Gosvami—Aho, what more need be said! Pūtanā obtained 
liberation by the power of Krsna by means of sucking her breast. 
In this verse he says everyone achieves prema for Him by hearing 
about this. The consideration that a certain qualification is needed is 
repudiated with yah martyah srnuydt, “a mortal who hears" because 
for the most part the prosperity of a mortal occurs by faithfully 
hearing about it. 

“A mortal attains rati for Govinda,” the Lord, the Indra of Sri 
Gokula, and that is because of the automatic accomplishment of 
bhakti by reflecting on the glories of His compassion in terms of 
giving a good destination (sad-gati) even to such a wicked witch as 
Pütana. 

Or, the separation of sraddhayamartyah is $raddhayà amartyah. 
The sense of amartyah is: one who is beyond the attributes of 
sarisára, which is characterized by death. But Sridhara Svāmī does 
not approve of this variation because he said nothing about it. 


avidyayah ksayad eva labhyo "ham iti tan-mayim | 
prag ahan pütanàm krsno raghavas tadakam iva |l 


“Thinking “I am attainable only when ignorance greatly diminishes,” 
Krsna killed ignorant Pütana like in days of yore Rama killed 
Tadaka." 


Jiva Gosvami—Aho, it is quite amazing that Pūtanā attained that 
kind of destination because she was in direct contact with Him. In 
this verse he says everyone attains rati for Him by hearing, and so 
on, about the topic. 

The word martya means someone whose nature is to die, but 
here the sense is: “Anyone (yah martyah = yah kascit) who hears 
about the wonderful childhood deeds (arbhakam = arbhaka- 
caritam) of Sri Krsna obtains rati for Govinda, that is, the Lord who 
is the Indra of Gokula.” 

Without looking into this too much, what comes to mind at first 
is the power inherently involved in the event. Upon taking note of 
His compassion, however, it becomes clear that the result was quick 
and outstanding because of it. 

What are the deeds like? piitanad-moksam, which means “in 
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which there was Pütana's liberation." Therefore they are wonderful 
(adbhutam): They spark curiosity and wonderment because He 
bestowed liberation without relinquishing His mood of a child. 

In the reading nisamya, the sense is: yas tasmin nisamya bhavati, 
sa $raddhaya saha ratim labhate, “One who hears about Him 
achieves fondness along with faith." However, this reading does not 
meet the consent of Sridhara Svàmi, who did not comment on it. 


avidyayah ksayad eva labhyo "ham iti tan-mayim | 
prag ahan pütanàm krsno raghavas tadakam iva |l 


“Thinking “I am attainable only when ignorance greatly diminishes,” 
Krsna killed ignorant Putana like in days of yore Rama killed 
Tadaka.” 


arambhàd eva lilaya baki-dhatr-gati-pradah | 
krsnah sva-guna-madhurye trsnayamasa vaisnavan || 


*From the beginning of His pastimes, Krsna, who bestowed on 
Baka’s sister the destination of a nurse, made the Vaisnavas thirsty 
for the sweetness of His virtues.” 


Krama-sandarbha—“Simply by hearing about the deeds of His 
babyhood, one becomes fond of Him who was in babyhood." Rather 
the sense is one becomes fond of Him, Govinda, the presiding deity 
of Gokula, who has a babyhood, a childhood, and an adolescence. 


Visvanatha Cakravarti—“He who hears ($rnuyát) about this 
childhood deed (arbhakam = arbhaka-caritam), in regard to which 
there was the liberation of Pūtanā (pütanà-moksam = pütanayáh api 
moksah yatra tat) and which, therefore, is wonderful (adbhutam), 
attains rati." 


Baladeva Vidyabhusana—A rbhakam means Saisavam (babyhood). 
Pütaná-moksam means: pūtanāyāh moksah yatrat tat, “[babyhood,] 
during which there was Pitana’s liberation." Govinde means nanda- 
sutau (Nanda's son). 


“Appendix of Chapter Six 
Is Sri Krsna Black or Dark Blue? 


Sri Krsna is dark blue. This is well-known in Bengal, but some 
confusion arose in the West because the word krsna can mean 
‘black’ and ‘dark blue’, depending on the context. The definition 
is: krsne nildsita-syama-kala-syamala-mecakah, “The words nila, 
asita, syama, kala, syamala, and mecaka all denote the krsna color” 
(Amara-kosa 1.5.14). 

In Sanskrit, the attribution of names to colors is ambiguous. 
This is only one instance. Some references are provided to prove 
that Sri Krsna’s complexion is dark blue: 


1. nilotpala-dala-$yàmam, “His complexion is syama, the color of a 
blue lotus petal.” (Bhagavatam 3.28.13) 


2. syàmo ’tasi-kusuma-sankasah, “The name Syama signifies that 
He resembles a blue flax flower" (Bhavartha-dipika 11.5.27). 
Although the word atasi only means ‘flax’, the meaning here is “blue 
flax” because there are only four kinds of wildflax flowers, which 
correspond to the colors of the Yuga Avataras: white, red, blue, and 
yellow. 


3. yo ’sav atasi-kusuma-susamah, “Krsna is beautiful like a blue flax 
flower." (Gopàla-campü 1.3.64) 


4. atasi-puspa-sankasam nabhi-sthane pratisthitam catur-bhujam 
maha-visnum pürakena vicintayet, “With the inward breath, a person 
should contemplate on Maha-Visnu: He has four arms, resembles a 
flax flower, and is situated in the area of the navel." (Dhyana-bindu 
Upanisad 30) 


261 


262 Symphony of Commentaries 


5. indranila-mani-manjula-varnah, “His lovely complexion is like 
a sapphire" (Kufija-vihary-astaka, Stavamala). The same idea is 
meant by the term Ujjvala-nilamani (‘bright sapphire’ in reference 
to Krsna; or a sapphire for ujjvala-rasa, that is, a sapphire to shed 
light on madhura-rasa). 


6. radhabhaso marakata-mayim kurvate krsna-kantim 
krsnasyabha api ca hariti-kurvate dhàma tasyah | 
sthane sthane yadi nivasatas tau tadà gaura-nilau 
eka-sthane yadi bata tadà tulya-bhasau vibhatah || 


“Radha’s splendor makes Krsna's luster turn emerald color, 
and Krsna's effulgence makes Hers become green. When they 
are separate, They are golden and dark blue, but when They are 
together, lo and behold Their effulgences become similar and 
appear dazzlingly beautiful." (Alankara-kaustubha 8.240) 


7. sri-ràdhayà dyuti-sabalità krsna-kantih samrddhà | 
protsarpanti marakata-nibhà vyànase kananarn tat || 


“Sri Radha’s effulgence and Krsna’s profuse luster combine as an 
emerald-like splendor which pervades the forest of Vrindavan.” 
(Govinda-lilamrta 12.31) 


8. kanaka-ketaki rai, Syama marakata kai, “Radhika is a golden 
ketaki flower. Krsna is a dark marakata” (Prema-bhakti-candrika 
4.6). Some say a marakata is a sapphire, but in usage this word oftens 
means ‘emerald’. The point is that Syama’s blue luster becomes 
green in contact with Radha’s golden effulgence. This analogy is 
also found in Bhagavatam: 


tatratisusubhe tabhir bhagavan devaki-sutah | 
madhye maninam haimanam maha-marakato yathd || 


“Like a big emerald in the midst of golden gems, Devaki’s son, the 
Lord, was highly resplendent there with those girls.” (10.33.7). In 
his commentary, Vi$vanàtha Cakravarti mentions the difference of 
opinion concerning the marakata. 
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9. imau gauri-syamau manasi viparitau bahir api sphurat-tadvad- 
vastrau, “Radha and Krsna are reversed compared to each other, 
internally and externally. They live in each other's hearts, and Their 
garments are the color of each other's luster.” (Gopdla-campi 
1.15.2) 


10. krsnam indranila-mani-vad ujjvalam, “The krsna color is 
effulgent like a sapphire" (Bhaàvartha-dipikà 11.5.32). Sridhara 
Svami did not know about Sri Caitanya Mahaprabhu, therefore he 
separated the words tvisakrsnam, in verse 11.5.32, as tvisà krsnam 
instead of tvisà akrsnam. 


indivaram và dalitafijanam và 
navambudo và maghavan-manir và | 
krsnasya dhàmnah sadrsam na kificit 
tadiya-dhameva tadiya-dhàma || 


“Nothing, not even eyeliner, a blue lotus, a rain cloud, or a sapphire, 
compares to Krsna’s luster. His luster is His luster.” (Alankara- 
kaustubha 8.55) 


xhapter Seven 


Sri Krsna Kicks the Cart, Slays Trnavarta, 
and Shows Yasoda the Universe in His Mouth 


10.7.1-2 
rajovaca 
yena yenavatarena bhagavan harir isvarah | 
karoti karna-ramyani manojnani ca nah prabho |l 
yac-chrnvato "paity aratir vitrsna 
sattvam ca Suddhyaty acirena pumsah | 
bhaktir harau tat-puruse ca sakhyam 
tad eva haram vada manyase cet || 


meters: 
anustup (10.7.1) 
indra-vajra (10.7.2) 


raja uvaca—the king said; yena yena avatarena—as whichever 
Avatàra; bhagavan—the Lord; harih—Hari; isvarah—God; 
karoti—does; karna-ramyani—charming to the ears; manojfiani— 
captivating; ca—and; nah—our; prabho—O master; yat-srnvatah— 
who is hearing about which [activities] and about whom; apaiti—goes 
away (i.e. vanishes); aratih—the lack of interest; vitrsná—various 
cravings (or the absence of thirst); sattvam—|[one’s] existence (or 
consciousness); ca—and; suddhyati—is purified; acirena—without 
delay; pumsah—of a man; bhaktih harau—devotion to Hari; tat- 
puruse—toward His men; ca—and; sakhyam—friendship; tat eva— 
that same (His deed, i.e. deeds); haram—trelated to Hari (or pearl 
necklace); vada—speak; manyase—you think; cet—if. 
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raja uvaca—prabho! bhagavan harih isvarah yena yena avatarena 
(api yani yani karmàni) karoti, (tani) nah karna-ramyani manojfiani 
ca (bhavanti.) 

(tatha tesu madhye) yac-chrnvatah pumsah aratih vitrsnà ca 
apaiti. (tatah ca) sattvam acirena suddhyati, (tatah ca) harau bhaktih 
tat-puruse sakhyam ca (jayate. tvam) tad eva haram vada, (tvam 
evam) manyase cet. 


King Pariksit said: “Sir, the feats God, Lord Hari, does and the 
Avataras in the shape of whom He performs them delight our ears 
and steal our hearts. In that way the lack of interest for the Lord 
vanishes, hence the various cravings of a man who hears about them 
cease: Before long his consciousness is purified, then he develops 
devotion to Hari and friendship with His men. Nonetheless, only 
describe the feats of Hari, if you would. 


Sridhara Svàmi— 
utksipan Sakatam vyomni trnavartam adhah ksipan | 
darsayan visvam àsye ca krsnah kridati saptame || 


“In the seventh chapter, Krsna has fun while kicking the cart into 
the sky, throwing down Trnavarta, and showing the universe in His 
mouth.” 


krsnarbhaka-sudha-sindhu-samplavananda-nirbharah | 
bhüyas tad eva samprastum rajanyad abhinandati || 


“The king, in whom abounds the bliss of the flood of the nectar 
ocean of the boy named Krsna, delights the speaker to inquire about 
it again.” 


10.7.1 

“Tell us whatever feats He does (karoti = yani yani karmani karoti) 
by means of whichever Avatara, beginning from Matsya. They (the 
feats and the Avataras) convey joy to our ears (karna-ramyani = 
karna-sukhàvahàni) and delight the mind (manojfiani = manah priti- 
karani).” 
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10.7.2 

“The dejection (aratih = mano-glanih) and the various cravings 
(vitrsna = vividhà trsna ca)—which are the fundamental cause of 
dejection—of anyone (pumsah = purusa-mátrasya) who hears about 
them (yac-chrnvatah) go away (apaiti = apagacchati).” 

“In that way the purification of one’s existence, devotion to Hari, 
and friendship with Hari’s servants take place. If you are disposed 
to do a favor (manyase cet = anugraham yadi karosi), kindly speak 
about those feats of Hari.” Or, “Speak about those captivating feats 
(tad eva haram = tad eva hareh caritam, manoharam va).” 


Visvanatha Cakravarti— 
snatah suptotthitah krsnah saptame "na udaksipat | 
trnavartam ahann àsye visvam mataram aiksayat || 


“In the seventh chapter, after being the object of ablutions, Krsna 
slept, got up and kicked the cart: He killed Trnavarta. And He made 
His mother see the universe in His mouth.” 


rada-cchada-balam vyaptam piitana-stana-cusane | 
sakate "nghri-balam panyos trnavarta-vadhe balam || 


“In sucking Putana’s breast, the power of His lips is included, in 
kicking the cart the power of His feet, and in killing Trnavarta the 
power of His hands.” 


vi$va-rüpa-dvaye tàvad aisvaryam nija-matari | 
evam-adi mamaisvaryam yugmam bàlye pradarsitam || 


* With respect to two showings of the Universal Form, His godhood 
was demonstrated to His own mother: ‘Twice in infanthood, My 
supremacy, which began this way, was eminently shown." 


Here Pariksit means to say: *Oh! Sri Krsna's pastimes as a baby 
make me yearn to hear about them, although the pastimes of other 
Avataras too captivate me, therefore kindly talk about those ones.” 

“The deeds He performs, even in the form of Matsya and 
other Avataras, they are very relishable to our ears (karna-ramyani 
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= karnabhyam àsvádyáni) and already know how to make the 
mind blissful (manojnani = manah api ànandayitum jananti eva). 
However, the absence of engagement in sravana and so forth (aratih 
= $ravanádau apravrttih) of any person (pumsah = pum-matrasya 
api) who is merely listening to whichever one (deed or Avatara) 
among them comes to an end (apaiti = nasyati).” The sense is: The 
stage called nistha (fixity in bhakti) arises by anartha-nivrtti (the 
cessation of unwanted habits). 

“Plus, vitrsnd, the absence of thirst for sravana etc. (vitrsna = 
tatra trsnabhavah), vanishes (apaiti).” The sense is: A favorable 
desire is created due to the manifestation of ruci (taste for hearing, 
etc.). 

In addition, the consciousness (or subconscious) (sattvam = 
cittam) is purified (suddhyati).” The drift is: The bad subconscious 
impressions (durvāsanā) cease, and so one becomes able to relish 
bhakti, like the tongue might be able to perceive the sweetness 
of refined sugar when a bile disorder ceases. The gist is rati is 
engendered by the rise of dsakti (great fondness). The word acirena 
(before long) should be linked everywhere. “And after that, bhakti, 
that is, prema, takes place before long, as does friendship toward His 
men, the Vaisnavas (tat-puruse = vaisnave).” 

Although friendship with Vaisnavas is recommended at the very 
beginning of bhakti, nevertheless, when there is prema, friendship 
for all such Vaisnavas becomes devoid of upddhis (material 
characteristics). This point is made here.'* 

Tad eva haram means hareh caritam (Hari’s deeds). As a pun 
(slesa), the deeds should be kept in the heart like a pearl necklace 
(haram iva) is worn on the chest. 

Even though all the Lord’s deeds have the capacity to make 
one attain prema, the ultimate thing, through the cessation of a lack 
of interest, still, the deeds of Sri Krsna as a baby, and so on, make 
one achieve those objectives. 

The sense of manyase cet (if you would) is: yadi tava etat 
sammatam sydt, “if you agree.” 


145 That is because the sequence in the verse is *devotion to Hari" 
and then “friendship with His devotees,” whereas the reverse might be 
expected. Another interpretation is that the sequence in the verse is such in 
consideration of the meter. 
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Sanatana Gosvami—At first he praises His other unlimited activities 
to inquire about other such deeds, while thinking: “Since rati for 
Sri Bhagavan, which is the form of the topmost prize of unlimited 
spiritual practices such as $ravana and kirtana, is effected simply 
by hearing about His exploit of liberating Pütana, others are not 
worthy of being narrated, in light of the statement: govinde labhate 
ratim, *One obtains rati for Govinda" (10.6.44)." 

Because of the three words bhagavan, harih and isvarah, His 
deeds too are endowed with all types of aisvarya (glory of God's 
might). ‘The deeds of Bhagavan’ means they dispel unhappiness 
and unlimited faults of character. ‘The deeds of Hari’ means they 
are captivating. And ‘the deeds of I$vara' means people should pay 
attention to them otherwise the deeds will teach them a lesson. This 
is exactly what he implies with the two words karna-ramyani and 
manojnani. 

Nah (our) is in the plural because Pariksit thought highly of 
himself by listening to such deeds of the Lord. Or it is in the plural 
in consideration of all the listeners. And that consideration is either 
for the sake of repudiating the concept of his own haughtiness or for 
the purpose of the glories of His feats. 

The sense of prabho is: sarva-sakti-yukta, “O you who are 
endowed with all powers!” The kernel is: “You are aware of what 
happens to our senses.” 


10.7.2 
Arati denotes the absence of engagement of the mind in sravana and 
so forth. And even when the mind is so engaged, there are various 
types of unwanted cravings (vitrsna = vividhà trsna), such as lust and 
greed. 

“The consciousness (sattvam = cittam) is purified (sudhyati).” 
On account of purity, due to the cessation of bad subconscious 
impressions (durvásaná), the mind becomes able to perceive rasa. 
Acirena (before long) is syntactically connected with everything, in 
the sense that those who do not want to hear about His feats never 
stop craving material things, even after a long time. 

“Devotion to Hari" (bhaktir harau) means “devotion to 
Bhagavàn, who takes the mind, either yours or mine, to Vraja." 
“Friendship for His men" (tat-puruse sakhyam) means prema for 
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His devotees. The rest was explained by Sridhara Svàmi. 

There is another interpretation. Pariksit means to say: “I do not 
consider myself too intelligent, but I believe I can understand the 
truths about the Lord by imbibing your vast intelligence." Implying 
this, he says: “If you think so, kindly speak” (vada manyase cet = 
yadi tvam tathà manyase, tadà vada). This is a statement expressive 
of a good attitude. 


Jiva Gosvami— This is one unit of two verses. Having heard, in 
reference to govinde labhate ratim, “one obtains rati for Govinda” 
(10.6.44), that the effectuation of rati for $ri Bhagavàn, which is 
the topmost prize of an infinite variety of spiritual practices such 
as Sravana and kirtana, takes place by hearing about His deeds 
beginning from those of balya-lilà, and then realizing that hearing 
about them was motivating him, Pariksit became very blissful. Out 
of great enthusiasm, at first he, fearing that Sukadeva was about 
to begin some other topic, rejoices in the exploits of the Lord's 
innumerable Avataras in order to inquire about other such pastimes 
of His as a baby. 

Because of the three words bhagavan, harih and isvarah, His 
deeds too are endowed with all types of aisvarya. ‘The deeds of 
Bhagavàn' means they dispel unhappiness and unlimited faults of 
character. "The deeds of Hari' means they remove the functions of 
the material senses, both internally or externally. And ‘the deeds of 
I$vara' means people should pay attention to them otherwise the 
deeds will teach them a lesson. 

The adjective karna-ramyani (charming to the ears) suggests 
that the narration of those feats involves sweetness of sound. And 
the adjective manojria (captivating) signifies that the meanings too 
are sweet. 

(Additions are underlined.) The sense of prabho is: sarva-sakti- 
yukta, “O you who are endowed with all powers!" The kernel is: 
“You are aware of what happens to our senses." 


10.7.2 

In this verse, beginning with yac-chrnvatah, Pariksit talks about what 
he really wants to hear. Arati denotes the absence of engagement 
of the mind in sravana and so forth. And even when the mind is 


Chapter Seven 271 


so engaged, there are various types of unwanted cravings (vitrsnda = 
vividhà trsnà), such as lust and greed. 

“The consciousness (sattvam = cittam) is purified (sudhyati).” 
On account of purity, due to the cessation of bad subconscious 
impressions (durvásaná), the mind becomes able to perceive rasa. 
Acirena (before long) is syntactically connected with everything, in 
the sense that those who do not want to hear about His feats never 
stop craving material things, even after a long time. 

“Devotion to Hari" (bhaktir harau) means “devotion to 
Bhagavàn, who takes the mind, either yours or mine, to Vraja." 
“Friendship for His men" (tat-puruse sakhyam) means prema for 
His devotees. The rest was explained by Sridhara Svami. 

There is another interpretation. Pariksit means to say: “I do not 
consider myself too intelligent, but I believe I can understand the 
truths about the Lord by imbibing your vast intelligence.” Implying 
this, he says: “If you think so, kindly speak” (vada manyase cet = 
yadi tvam tathà manyase, tadà vada). This is a statement expressive 
of a good attitude. Alternatively, the sense is: *This time, don't hide 


anything from us like you did earlier." Thus he adds a little humor 
to his humility. 


Krama-sandarbha—In reference to the two words karna-ramyàni 
and manojnani, the sense is: “If you think that (manyase cet), 
because of experiencing the distinct sweetness of the sounds and 
of the meanings, His deeds should be treasured in the heart like a 
necklace (haram = hara-vat) is gladly worn on the chest, then please 
narrate as before. I guarantee that I will not be satiated." 


Baladeva Vidyabhusana— 
autthanikam snanam ano-vibhangam 
krsnas trnavarta-vadham vyadhatta | 
adarsayan mataram asya-visve 
visvam sisuh saptamake paresah || 


“In the seventh chapter, Krsna received a sacred ablution related to 
His Utthana. The supreme Lord, as a baby, also broke a cart, killed 
Trnavarta, and showed His mother the universe in His universe 
mouth." 
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Greatly craving to hear about Sri Krsna’s exploits, the king inquires. 
“Although all the deeds of the Lord's Avatàras are charming to 
our ears and captivate our hearts, still, the lack of interest (arati)— 
characterized by beginningless adverseness—of aman whoislistening 
to one of those deeds (yac-chrnvatah = yat caritam $rnvatah = tesu 
madhye yat caritam srnvatah) ceases (apaiti) and his detachment 
from objects of sense gratification takes place (vitrsnà = visayesu 
viraktih bhavati). Afterward, his existence and consciousness (sattva 
= sattvam cittam ca) are purified, and subsequently, firm devotion is 
brought about (bhakti = bhakti naisthiki jayate) and friendship for 
His devotees occurs (tat-puruse = tad-bhakta-jane bhavati).” Acirena 
should be connected everywhere. *Narrate those pastimes of Hari." 
Alternatively: *Narrate them. They should be kept on the heart as if 
they were a pearl necklace—f this is your opinion too." 

Although all the exploits of Bhagavàn put an end to arati 
(indifference) and effect the best things in life, nonetheless Sri 
Krsna's deeds do so at once. There is a superabundance of sweetness 
in them. 


Vijayadhvaja Tirtha—Sattvam means antahkaranam. 


Vira-Raghava—“One’s existence and consciousness (sattvam = 
sattvam antahkaranam ca) are purified (suddhyati).” 


ANNOTATION 
The surface meaning of the phrase tad eva haram is: tac caritam eva 
hàram, *The deed of Hari." The word tat is singular in the sense of 
the category (jati), and signifies the plural (deeds). The word hara 
is made from hari, by the rule tasyedam, “This is related to that" 
(Hari-namamrta-vyakarana 1164). 

As a pun, hara means ‘pearl necklace’, and the word eva (only) 
in tad eva haram is a formula used to express a metaphor: “That 
is a pearl necklace." The explanation of háram (necklace) as ‘like 
a necklace’ is simply meant to shed light on the metaphor. In this 
meaning, hāra is masculine. The words tad and haram are in the 
accusative case and are the objects of the verb manyase (you think). 
In the first meaning, hàram is neuter. 
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10.7.3 


athanyad api krsnasya tokacaritam adbhutam | 
manusam lokam āsādya taj-jatim anurundhatah || 


atha—now (or after that) (or a term denoting auspiciousness); anyat 
api—others too; krsnasya—of Krsna; toka—of the baby; aácaritam— 
behavior (or “what was done,” i.e. deeds); adbhutam—amazing; 
manusam lokam—the world pertaining to humans; àsadya— 
after attaining; tat-jatim—His caste (or the class of humans); 
anurundhatah—who was imitating. 


atha manusam lokam asadya taj-jatim anurundhatah krsnasya (tat- 
tadrsam) anyad api adbhutam tokacaritam (vada) (iti). 


“Now, kindly narrate other instances of the amazing behavior of 
baby Krsna. Having come to this world, He was imitating humans.” 


Sridhara Svami—Due to a very high fervor, Pariksit again tells him 
exactly what he wants. Anurundhatah means anukurvatah (of Him 
who was imitating). 


Visvanatha Cakravarti—Out of a superabundance of eagerness, he 
makes the same thing clear once more. 

“Krsna was imitating the human species (taj-jatim = manusa- 
jatim)”: In this way there was a descent on Earth in conformity with 
humans, but not in the world of gods in conformity with the species 
of gods. It is thus implied that the good fortune of humans is greater 
than the good fortune of the gods. 


Sanatana Gosvami— But only narrate that sort of baby feat of 
Krsna’s.” He speaks with that in mind. Thus, “For these reasons, 
describe other baby pastimes (tokdcaritam = balya-lilam) too—those 
other than the killing of Pütanà and so on. His baby pastimes are 
supernatural (adbhutam = alaukikam).” The sense is they convey 
the topmost wonder by showcasing sweetness and godly might even 
in balya-lila. 

They are amazing because God made His descent in the world 
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of humans: manusam lokam āsādya. Additionally, He had obtained, 
or else He was thinking highly of (anurundhatah = prapnuvatah 
bahumanasya và), that caste (taj-jatim = tam jatim), the cowherd 
caste. The pronoun tat (that) signifies that the cowherd subcaste 
is indescribable: It is extraordinary because it involves the highest 
rasa. 


Jiva Gosvami—"Now, immediately (atha = anantaram eva), but not 
by delaying with an introduction, only narrate the deeds of $ri Krsna 
as a baby." That is, “Tell us about the feats of Him who attracts the 
heart with the sweetness of His pastimes." The verb vada (speak, 
narrate) from the previous verse is carried forward here. 

With adbhutam he mentions the reason he was astonished: 
Krsna's deeds convey astonishment (adbhutam = vismayavaham)... 
by the cleverness of His form, virtues, entertainment and pastimes, 
and by the mix in those of His inconceivable godly might, which 
sometimes is in conformity with sweetness. 

With manusam lokam āsādya, he means to say: “Krsna made 
these pastimes occur to give mercy to us humans." Thus, “Narrate 
the baby pastimes of Krsna who, after descending in the world of 
mortals (manusam lokam àsádya = martya-loke avatirya), made 
that species into His own (taj-jatim anurundhatah = taj-jatim api 
atmasat kurvatah)" as His personal pastime, insofar as there was no 
difference between Himself and humans. 


Srinatha Cakravarti—“Of Krsna who, after attaining the Earth 
(manusam lokam = bhü-talam) and aiming for the human species 
(taj-jatim anu = tat-jatim laksi-krtya), was hiding (rundhatah = 
avrnvatah).” 


10.7.4 
Sri-suka uváca 

kadacid autthanika-kautukaplave 
janmarksa-yoge samaveta-yositam | 
vaditra-gita-dvija-mantra-vacakais 

cakara stinor abhisecanam sati || 

upajati (12) 
(vamsa-stha-bilam, indra-vamsa) 
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$ri-Sukah uvaca—Sri Suka said; kadàcit—at a certain time; 
autthanika—pertaining to the Utthana (see below); kautuka—jovial 
(or festival); aplave—when there was an ablution; janma-rksa- 
yoge—when there was a connection with the birth constellation 
(Rohini); samaveta-yositàm—among the assembled women; 
vaditra-gita—along with music and song; dvija-mantra-vacakaih— 
[which was embellished] by the vocal expressions of mantras done 
by Brahmanas; cakara—performed; stinoh—of the son (or unto the 
son); abhisecanam—the ceremonial pouring; sati—the saintly lady 
(Yasoda). 


sri-Sukah uvaca—kadacid autthanika-kautukaplave (karaniye tasmin 
eva dine) janmarksa-yoge (ca sati) samaveta-yositam (madhye) sati 
(yasoda)  vàditra-gita-dvija-mantra-vacakaih | (Sobhitam) | sunoh 
abhisecanam cakara. 


Sri Suka said: At some point in time, on the day when the ablution 
festival for Krsna’s Utthana needed to be performed and when there 
was a connection of the moon with His birth constellation, saintly 
Yasoda, accompanied by ladies who had assembled for the occasion, 
performed the ablutions on her son. This event was embellished by 
song and music and by the Brahmanas’ recitation of mantras. 


Sridhara Svami—The word autthanika refers to Utthana, the turning 
around of a baby’s body (by himself on a bed). “When the ablution 
festival for that had to be done (kautukaplave = utsavabhiseke 
karaniye), on that day, when there was also a connection with the 
birth constellation (janmarksa-yoge = janmarksasya api yoge), in 
other words, “on the occasion of a super festival,” virtuous (sati) 
Yasoda did the ceremonial ablution (abhisecanam cakara), which 
was embellished (sobhitam is added) by means of music (vaditra) 
and so on amidst assembled married women bearing, or able to 
bear, a baby (samaveta-yositam = milita-purandhrinam madhye).” 


Visvanatha Cakravarti—“At some point in time (kadacit), when 
He was three months old,” because it is said in the second canto: 
trai-masikasya ca pada sakato ’pavrttah, “The cart was overturned 
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by His foot when He was three months old" (2.7.27). However, in 
the text: masyasya caranav udak, “of the one-month old baby who 
was moving both feet upward" (10.26.7), the word masya should be 
interpreted as: māsās trayah paricchedaka yasya, “He unto whom 
three months are the accurate measurement." 

‘Utthana’ means:  uttüna-sayinah  Sisos — tiryak-sSayana- 
samarthyodgamah, “the rise of the ability of an infant lying on their 
back to lie sideways.” The word autthanika has the sense of tatra 
bhava (existing there): autthanika-kautukaplave means: tatra bhave 
kautukaplave (when there was a jovial ablution existing on the day 
of the Utthana). In other words: “when the residents of Vraja were 
plunging in an ocean of curiosity to see that." 

“On that day (tasminn eva dine is added), also when there 
was a connection with the birth constellation (janmarksa-yoge 
= janmarksasya api yoge sati), YaSoda, standing in the midst 
of assembled married women bearing, or able to bear, a baby 
(samaveta-yositam =  milita-purandhrinam | madhye), did the 
ceremonial ablution (abhisecanam cakára), which was embellished 
(sobhitam is added) by means of music (vaditra) and so on." 


Sanatana Gosvami—Sri Badarayani, who was inferring the exact 
same thing that he said, only talks about balya-lilà, obtained by the 
sequence. Kadacit denotes: masa-traya-vayah-prákatye (when He 
was three months of age), because of Brahma's statement in the 
second canto: trai-masikasya ca padà sakato ’pavrttah, “The cart was 
overturned by His foot when He was three months old" (2.7.27). 
Some say autthanikam signifies: bahir niskramanam (going outside: 
taking a child for the first time out of the house in the fourth month 
to see the sun). 

The word sünoh (to the son) makes one aware of her complete 
emotional attachment on the occasion of that big festival, due to an 
abundance of her affection, since He was her only son. Sati (virtuous) 
means she was the best in all activities (sarva-karmasu eva uttamà). 
Therefore it's understood that she did the abhiseka by means of the 
ceremonial pouring, etc., by holding a pitcher in a fixed position. This 
involved a recitation of mantras by Brahmanas. Although Sri Nanda 
is foremost, in such activities, which are scriptural injunctions, she is 
prominent among married women bearing or able to bear a baby. 
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Jiva Gosvami—Sri Sukadeva as well, approving the exact same thing 
that he said, only talks about balya-lilà, obtained by the sequence. 
Kadacit denotes: màsa-traya eva vayah-prakatya-samaye (at the 
time of the manifestation of the age of three months), because of 
the statement in the second canto: trai-masikasya ca pada sakato 
‘pavrttah (2.7.27). In regard to janmarksa-yoge, the calculation by 
the lunar calendar is meant. 

The term autthanika-kautukaplave means: daivad autthanikam 
yat kautukam vrttam tasya àplave vrttau satyam, “when there was 
the ablution, i.e. the function, of the joyful event of the Utthana that 
took place by fate." 

Some say autthünikam signifies: bahir niskramanam (going 
outside), but that is questionable because the Smrti says: caturthe 
masi niskramah, “going outside occurs in the fourth month,” and 
because this is calculated by the solar calendar. 

The word sünoh makes one aware of her complete emotional 
attachment on the occasion of that big festival, due to an abundance 
of her affection, since He was her only son. Sati means: sarva- 
karmasu eva uttamà (the best in all activities). Only she did the 
ablution. This is indicated by the fact that usually such acts are done 
by women. Unlike before, $ri Nanda did not do it. 


Krama-sandarbha—It’s understood that the abhiseka was done 
with tips of kusa grass. Cakara (she did) means kārayāmāsa (she 
had it done). 


Baladeva Vidyabhiisana—“ Also when there was a connection of the 
moon with the birth constellation, that is, the Rohini constellation, 
wise (sati = vijfiad) YaSoda performed an auspicious abhiseka by 
means of music and so on." 


Vallabhacarya— The word autthanika means: autthanikam karma 
niskramanatmakam, “the deed consisting of niskramana (taking a 
child for the first time out of the house in the fourth month to see 
the sun).” It is said: caturthe masi niskramah, “going outside occurs 
in the fourth month.” 


Vira-Raghava—The Utthana means the child’s going out of the 
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house. The word autthanika is derived as utthana-sambandhi 
(related to the Utthana). 


Vijayadhvaja Tirtha— The Utthana, or Utthapana (making the child 
stand up), means bahir niskramanam (going outside). The word 
autthanika-kautukaplave is a bahuvrihi adjective of janmarksa-yoge. 
The word divase (on the day) needs to be added: *On the day when 
there was a connection with Krsna's birth constellation, a day when 
people were jumping here and there because of the festival of the 
Utthapana (kautukaplave = utsava-hetukah plava itas tatah plutir 
yasmin sa tathà tasmin)..." 


ANNOTATION 
All the Gaudiya acaryas follow Sridhara Svami’s explanation, yet, 
as evidenced in Visvanatha Cakravarti’s commentary cited above, 
they confuse utthàna for uttana. Baladeva Vidyabhüsana copied 
Visvanatha Cakravarti. Utthana is niskramana, the sixth of the 
twelve Vedic samskaras. For the details, consult the appendix of 
chapter five. 

In a similar section in Caitanya-caritamrta, regarding Caitanya 
Mahaprabhu’s life, the reading is uttana: balya-lilaya age prabhura 
uttāna Sayana (adi 14.6), but in his commentary Srila Prabhupada 
says another reading is utthana. Commenting on the words bdlaka- 
utthüna-parve (Caitanya-bhagavata, ādi 4.18), Srila Bhaktisiddhanta 
Sarasvati Thakura writes: 


The term bàlaka-utthàna-parve refers to the occasion when 
a child is brought out of the maternity room. In ancient 
times the mother had to remain in the maternity room for 
four months after the child was born. This occasion is also 
known as sürya-darsana-sarskàra, or seeing the sun for the 
first time. 


The word utthana literally means ‘standing up’: A child stands up for 
the first time. For example, Caturmasya (the fourth months of the 


146 Translation of Bhaktisiddhanta Sarasvati’s Gaudiya-bhásya on 
Caitanya-bhagavata (addi 4.18) by Bhumipati Dasa. 
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rainy season) ends in Karttika, on utthānā ekàdasi, when the deity 
stands up. 

The gist of Jiva Gosvami’s objection is there would be an 
inconsistency in the sequence of events, given that Krsna's pastime 
of overturning the cart occurred when He was three months of age, 
based on verse 2.7.27, and niskramana is supposed to occur after four 
months. However, Sukadeva's narration of Krsna's pastimes does 
not follow the sequence at all times. Jiva Gosvàmi says so on several 
occasions. For the details, consult the endnotes of *The Sequence 
of Krsna's Pastimes in Vraja" in Volume One of this series. In 
addition, the twelve samskaras must take place by the sequence, but 
the nàma-karanam (giving a name), the fifth samskara, is described 
in chapter 8. Still, the àcaryas have pointed out that the calculation 
of Krsna's age and the calculation of human age differ. For instance, 
at the age of three years and four months, Krsna was acting like 
a five-year-old human child (Sarartha-darsini 10.45.3). In addition, 
Krsna went to Mathura after completing the kaisora period (fifteen 
years of age), but according to human calculation He lived in Vraja 
for eleven years (Bhàgavatam 3.2.26). 


10.7.5 
nandasya patni krta-majjanadikam 
vipraih krta-svasty-ayanam supüjitaih | 
annadya-vasah-srag-abhista-dhenubhih 
safijata-nidraksam asisayac chanaih |l 
(indra-vamsa) 


nandasya  patni—Nanda's wife; krta-majjana-adikam—whose 
ablution and so on had been done; vipraih—by Brahmanas; krta- 
svasti-ayanam—for whom a svasty-ayana (recitation of hymns) was 
done; su-püjitaih —who were very well honored; anna-adya—food 
and food (or cooked rice and so on (adya = adi)) (or the best of 
foods (ádya = Srestha)); vasah—garments; sraj—flower garlands; 
abhista—[the fulfillment of] wishes; dhenubhih—with [gifts of] cows 
(or abhista-dhenubhih—with desired cows); sanjata-nidra-aksam— 
whose eyes are those in which sleep has manifested; asisayat—made 
Him lie down (or put Him to sleep); sanaih—gently (or gradually). 
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nandasya patni (sūnum) krta-majjanadikam annddya-vasah-srag- 
abhista-dhenubhih (visistaih dànaih) supüjitaih vipraih krta-svasty- 
ayanam sanjata-nidraksam $anaih asisayat. 


Nanda's wife gently put the boy to sleep: His eyes were drowsy. 
Ablutions had taken place, and His auspiciousness had been 
effected through a recitation of hymns by Brahmanas who were 
later superbly honored with clothes, garlands, desired cows and 
choice food. 


Sridhara Svami—‘“She made Him lie down (asisayat = sayitavati). 
His auspiciousness had been effected (Arta-svasty-ayanam = krta- 
mangalam) by Brahmanas who were very well honored (supüjitaih) 
with cooked rice and so on. His eyes were sleepy (safijata-nidraksam 
= sanjata-nidre aksini yasya tam) (lit. ‘He whose eyes are those in 
which sleep has manifested'). She put Him on a hammock below a 
cart. 


Visvanatha Cakravarti—She put the boy, Krsna, to sleep (asisayat = 
balam krsnam asisayat) (asisayat = sayayamása). His auspiciousness 
had been effected (krta-svasty-ayanam = krta-mangalam) by 
Brahmanas who were very well honored (supüjitaih = susthu- 
püjitaih) with gifts such as cooked rice (annadibhih = annadi- 
danena). His eyes were sleepy (safijata-nidraksam = safijata-nidre 
aksini yasya tam). 

In point of sanaih (gently, gradually), this is implied: On account 
of apprehending a disruption in His sleep, she held Him on her 
bosom motionlessly, lied down, and steadily and noiselessly made 
Him sleep on a cot situated under a cart located in one area of a big 
yard. Subsequently, knowing that He was fast asleep, she herself got 


up. 


Sanatana Gosvami—In reference to nandasya patni (Nanda's 
wife), his permission in that regard and his assistance, as well as 
her capabilities, which are like his, and her being very joyful are 
intimated. 

Krta-majjanaddikam means “He whose ablutions, etc., were 
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done..." by her and by other cowherd ladies. Because of the word 
adi (etc.), a tilaka of gorocanà, golden ornaments, a dress, and so on 
are included. For example, in Varaha Purana, in the context of gopi- 
tirtha, this is a name expressive of another pastime: gopi-mangala- 
pathena snapito hema-kundalah, “He who has golden earrings was 
bathed by means of the cowherd ladies’ auspicious recitation.” 

Svasty-ayanam means: “an auspicious activity consisting of 
raksa-bandhana (binding a cord on the wrist for protection) and so 
on." The difference between anna (food) and adya (food) is perhaps 
in terms of ‘cooked food’ and ‘raw food’. Some have the reading 
ájya (instead of adya); ājya means ghee. Srak denotes garlands of 
jewels and so forth. Abhistam (desired, dear) is a modifier of dhenu 
(cows). Or it is a noun in the sense of priyam dravyam (dear thing). 

His eyes were sleepy because Sri Bhagavan’s eyes offer a 
dwelling to sleep. This is very clear in the uttara-khanda of Bhavisya 
Purana, in the context of nidra. Or it’s because He closed His eyes 
as though He were drowsy, so that He would be put below the cart. 
In that way He would be able to break it. 

The word Sanaih is used either because baby Krsna was very 
delicate or because she feared that He might be disturbed in His 
sleep. 


Jiva Gosvami—(Additions are underlined.) In reference to nandasya 
patni (Nanda’s wife), a magnanimity like his, his permission in that 
regard and his assistance are intimated. 

Krta-majjanadikam means “He whose ablutions, etc., were 
done...” by her and by other cowherd ladies. Because of the word 
ādi (etc.), a tilaka of gorocanà, golden ornaments, a dress, and so on 
are included also with respect to the aforesaid abhiseka. 

Svasty-ayanam means: “an auspicious activity consisting of 
saying svasti (prosperity, good fortune) and so on (giving other 
benedictions)." Anna-ddya signifies annam (food, or boiled rice) 
and what enhances that. Some have the reading ajya (ghee). Srak 
denotes garlands of jewels and so forth. Abhistam (desired, dear) 
is a modifier of dhenu (cows). Or itis a noun in the sense of priyam 
dravyam (dear thing). 
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10.7.6 
autthanikautsukya-manà manasvini 
samagatan püjayati vrajaukasah | 
naivasrnod vai ruditam sutasya sa 
rudan stanarthi caranav udaksipat || 
upajati (12) 


autthanika-autsukya-manah—she whose mind was eager as regards 
that which pertains to the Utthana; manasvini—high-minded (“who 
has a heart"); samagatàn—who had assembled; püjayati—while 
honoring; vraja-okasah—they whose residence is Vraja; na eva— 
never; asrnot—heard; vai—indeed (or a verse filler); ruditam— 
the crying; sutasya—of the son; sa—she (Yasoda); rudan—while 
crying; stana-arthi—who desired the breast; caranau—both feet; 
udaksipat—threw upward. 


sā (yasoda)  autthanikautsukya-manà | manasvini | samágatàn 
vrajaukasah (janàn vastralankaradi-danena) püjayati (ca sati tasyah 
vinidrasya) sutasya ruditam naiva vai asrnot. (sah sutah) stanarthi 
(san) rudan (eva tasya) caranau udaksipat. 


While honoring the residents of Vraja who had arrived, high-minded 
Yasoda, eagerly absorbed in Krsna's Utthana festival, never heard 
her son crying. Craving His mother's breast-milk, Krsna kept crying 
and then kicked both feet upward. 


Sridhara Svami—Udaksipat means: ürdhvam cdlitavan, “He made 
[His feet] move upward.” 


Visvanatha Cakravarti—Her mind had eagerness for the Utthana 
festival (autthanikautsukya-mana = autthanike utsave autsukya- 
yuktam mano yasyah). Being high-minded, she was giving (püjayati = 
dadānā) the residents of Vraja, that is, the ladies who had assembled 
for the festival (vrajaukasah = mahotsavagata-narih), garments, 
ornaments, garlands, perfume, sandalwood, oil, vermilion, and so 
on. 

As regards naiva (‘never’ heard the crying of the son): It’s 
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because she was absorbed in giving respect to the guests, hearing 
their replies, etc. Moreover, the gist of stanarthi (desirous of the 
breast) is that He felt the rise of hunger after sleep: ^You don't pay 
attention to the sound of My crying? Just wait, l'll make you pay 
attention by the sound of the crashing of the cart, and that sound will 
fill your house." The ornament of meaning called utpreksa (fanciful 
imagination) is understood thus. Being as if angry at His mother this 
way, He kicked His feet upward to dash the cart. 


Sanatana Gosvami—Manasvini means: paramodara-citta (her mind 
is most noble). Faith and expertise in honoring the guests are thus 
indicated. Alternatively it means: sarvanusandhana-nipuna api, 
“although she is also expert at arranging everything,” or else: sri- 
krsna-samlagna-citta api, “although her mind is completely fixed on 
Sri Krsna.” 

She never heard (naiva asrnot). Why? autthànikautsukya-maná, 
“Her mind had eagerness for, or a longing for, the special festival for 
the son" (= autthanike putrarthotsava-visese autsukyam vaiyagryam 
utkantha và yasya tatha-bhütam manah yasyah sa). Therefore, “she 
was honoring (püjayati = püjayanti)—with scents, flowers, etc.— 
everyone who resides in Vraja (vrajokasah = sarvan eva janàn vraja- 
vasinah) and who had assembled (samagatan)." Because of this it's 
understood that she was only watching over her servants' children 
that were near her son. 

The word eva (an emphatic word) in naiva (not at all) means 
she heard nothing. Vai means either prasiddham (it's well-known) 
or satyam (truly), in which case the sense is: “For sure she heard 
nothing," as though this were being sworn. Had she heard Him, it is 
certain that she would have set aside her unlimited duties and come 
to Him. 

“And He, not obtaining His mother—even by crying—, and who 
was only crying (rudan = rudan eva), desiring her breast (stanarthi 
stanarthi san), extended both feet (caranau) upward (udaksipat 
ürdhvam prasarayamasa).” The excellence of balya-lilà is thus 
mentioned. However, some say it was for the sake of killing a demon 
who had entered the cart (sakata), in accordance with an allusion 
in the Brahmanda Purana (2.36.24): sakatasura-bhanjanah, “He 


Il 


Il 


284 Symphony of Commentaries 


shatters Sakatàsura."!4 

Moreover, since it is said stanarthi, Krsna’s crying occurred for 
the sake of drinking His mother's breast-milk, given that He was 
under the control of His mother's love. Or the reason is He was 
hungry. One purpose was to cover His aisvarya and another was to 
increase the affection of all those who reside there: Thus the Lord's 
adventures, although one, effect many purposes, and it has already 
been stated that it is only for the sake of the security of the world. 


Jiva Gosvami—(Additions are underlined.) The reason she did 
not hear Him is: manasvini, which means: paramodara-citta (her 
mind is most noble). Faith, expertise, and carefuleness in honoring 
the guests are thus indicated. Similarly, autthanikautsukya-mana 
signifies: autthanike ^ paramollasa-maya-putrarthotsava-visese 
autsukyam karma-sangatàrtham utkantha-vaiyagryam yasya tatha- 
bhütam manah yasyah tatha-bhita ca sati, “Her mind engrossed in a 
longing for the sake of social activities regarding the special festival 
for the son, which involved the greatest fun,” “she was honoring 
(püjayati = püjayanti)—with scents, flowers, etc.—everyone who 
resides in Vraja (vrajokasah = sarvàn eva janàn vraja-vasinah) and 
who had assembled (samagatan)." 


147 This is in the hymn of one hundred and eight names of Sri Krsna 
in Brahmanda Purana. The point is that a demon had assumed the form 
of the cart, but no further information is given. The details are provided 
in Garga-samhita as follows: Sakatasura was Utkaca, a son of Hiranyaksa. 
Once, Utkaca, a stout demon, went to Lomasa Muni’s hermitage and broke 
some trees. The Brahmana cursed him to become bodyless. Immediately 
Utkaca’s body fell off like a snake sheds its slough. The demon fell at the 
Brahmana’s feet and begged for a body. Lomasa Muni replied: “You can 
have a body made of air. When the caksusa-manvantara will be over and 
the vaivasvata-manvantara will be in effect, Lord Hari’s foot will give you 
liberation” (Garga-samhita 1.14.11-24). Thus the demon, in a disembodied 
state, had entered the cart, not that he was a demon in the form of a cart 
per se, and thus he could not possibly have died. Rather, he got a new life; 
Krsna was fulfilling the blessing of a sage: curne gate ’tha Sakate patite ca 
daitye tyaktva prabhafijana-tanum vimalo babhüva, natvà harim sata-hayena 
rathena yukto goloka-dhama nija-lokam alam jagama, “When the cart was 
gone and crushed and the demon had fallen, that demon gave up his body of 
air and became pure. Bowing to Hari, he went to Goloka, the Lord's abode, 
on a chariot pulled by one hundred horses" (Garga-samhità 1.14.12). 
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Therefore it's understood that for the most part she also watched 
over the children who were there, who are about to be mentioned 


(10.7.9), and who were near her son. 

The word eva in naiva (not at all) means she heard nothing. Vai 
means either prasiddham (well-known) or satyam (truly), in which 
case the sense is: “For sure she heard nothing,” as though this were 
being sworn. Had she heard Him, it is certain that she would have 
set aside her unlimited duties and come to Him. 

“And He, not obtaining His mother—even by crying—, and who 
was only crying (rudan = rudan eva), desiring her breast (stanarthi 
= stanarthi san), extended both feet (caranau) upward (udaksipat 
= ürdhvam prasarayamasa).” The excellence of bàlya-lilà is thus 
mentioned. 

In accordance with an allusion in the Brahmanda Purana 
(2.36.24): sakatásura-bhafijanah, “He shatters Sakatasura," the 
sense that is obtained is: It was for the sake of killing a demon who 
had entered the cart. Let this simply be an incidental topic, since 
the Lord's deeds are inherently comprised of the power to reconcile 
everything. 

Moreover, Krsna's crying occurred for the sake of drinking His 
mother's breast-milk, since it is said stanarthi. The king of sages 
mentions His mental state according to how it really is on account of 
repeated remembrance. That mental state of His took place because 
He was engrossed in bdlya-lila, which consists of being under the 
control of her motherly love. This is because He is under the control 
of the moods of His devotees. The philosophical conclusion in this 
regard is: loka-val-lila-kaivalyac ca, “and because creation is simply 
a pastime like a worldly pastime."!^* 


Krama-sandarbha—His absorption in balya-lild is illustrated by the 
word stanarthi. 


Anvitartha-prakasika—The participle püjayati is poetic license in 
terms of the absence of n[um]. 


148 This seems to be Jiva Gosvami’s explanation of the sūtra: loka-vat 
tu lila-kaivalyam, “But creation is a mere pastime, like what is seen in the 
world" (Vedanta-sütra 2.1.33). 
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10.7.7 
adhah sayanasya śiśor ano 'lpaka- 
pravala-mrdv-anghri-hatam vyavartata | 
vidhvasta-nàna-rasa-kupya-bhàjanam 
vyatyasta-cakraksa-vibhinna-kubaram || 
upajati (12) 


adhah—under [the cart]; sayanasya—who was lying down; sisoh— 
of the infant; anah—the cart (or handcart); alpaka—small; pravála- 
mrdu—and soft [like] a new leaf; anghri-hatam—struck by the foot 
(or by the feet); vyavartata—overturned; vidhvasta—were destroyed; 
nana-rasa-kupya-bhajanam—(in such a way that] metallic vessels 
containing various liquids; vyatyasta-cakra-aksa—[|in such a way 
that] the wheels and the spokes (and/or the axle) were disarrayed 
crosswise; vibhinna-kübaram—[in such a way that] the pole (or the 
part of the frame on which the pin for the pole is located) broke. 


anah (tasya anasah) adhah sayanasya sisoh alpaka-pravala-mrdv- 
anghri-hatam (sad) vidhvasta-nànà-rasa-kupya-bhàjanam (yatha 
syat tatha) vyatyasta-cakrüksa-vibhinna-kübaram (yathà syat tatha) 
vyavartata. 


The cart, struck by the small, new-leaf-like tender feet of the baby, 
who was lying down under it, overturned in such a way that the 
wheels, the spokes, and the axle scattered and the frame holding 
the crankpin split. The brass vessels that contained various liquid 
preparations were ruined. 


Sridhara Svami—“The cart (anah = sakatam), struck by the foot of 
the infant (sisoh) who was lying down below it (adhah sayanasya = 
tad-adhah-saydnasya), which foot is soft like a new leaf and small, 
fell upside down (vyavartata = viparitam apatat).” How exactly did 
it fall? 

X vidhvasta-nàna-rasa-kupya-bhajanam means: vidhvastani nānā- 
rasavanti kupya-bhajanani  svarna-rajatatirikta-kamsyadi-mayani 
patrani yatha bhavanti tatha, “in such a way that metallic containers— 
vessels made of brass and of other metals different from gold and 
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silver—containing various liquids were damaged."!^ 

X vyatyasta-cakraksa-vibhinna-kubaram means: cakre ca aksah 
ca cakraksah vyatyastah cakraksah yasmin vibhinnah kübarah 
yugandharah yasya tat ca tat ca yatha bhavati tatha, “in such a way 
that the two wheels and the spokes were disarrayed in a crosswise 
manner and the wooden frame to which the yoke was fixed (kübara 
= yugandhara) was broken." 


Visvanatha Cakravarti— The cart was struck by His foot, which is 
soft like a new leaf and small" (alpaka-pravala-mrdv-anghri-hatam 
= alpakah ca asau pravála-vad-mrduh ca yah anghrih tena hatam). 
Because of that, the idea is: To shatter the cart, His two feet did 
not increase, unlike when Vamana Avatara broke the shell of the 
universe, nor were they naturally very hard, unlike when Nrsimha 
Avatara ripped hard-hearted Hiranyakasipu. This aisvarya is utterly 
hard to come across, is not at variance with balya-lilà and so on, and 
proves Krsna's completeness. 

The verb vyavartata means: viparyasti-bhüya apatat, “becoming 
overturned, it fell..." 
X vidhvasta-nana-rasa-kupya-bhajanam means: vidhvastani... (see 
above); 
X& ~~ vyatyasta-cakraksa-vibhinna-kiibaram | means: — vyatyastani 
viparyastani cakre ca aksah ca cakraksah vyatyastah cakraksah 
yasmin vidirnah kübarah yugandharah ca yatra tad yatha syat tatha 
(see above). 


This is from Sri Vaisnava-tosani: Because of sakatasura-bhafijanah, 
“He shatters Sakatasura” in Brahmanda Purana (2.36.24), it’s 
understood that the cart was touched by the small feet, because they 
were near the cart at the edge, although the cart was high, given that 
the wheels were penetrating the ground by the weight of the demon. 


Sanatana Gosvami—The cart was struck (hatam = prahatam) by one 
foot, which is small (alpaka), hence His foot is even softer than a 


149 Those liquids were dairy goods and honey: babhafija sakatam petur 
bhanga-kasthani tatra vai, papáta dadhi dugdham ca navanitam ghrtam 
madhu, “The handcart broke; broken pieces of wood fell there. Yogurt, 
milk, fresh butter, ghee, and honey fell" (Brahma-vaivarta Puràna 4.12.7). 
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new leaf (pravala-mrdu = praválatah api mrdu), of the baby, who— 
out of a desire to break Sakatasura—was lying down below,” that 
is, He was lying down on a very small bed below a big cart (adhah 
Sayanasya = sakatasya adhastad bàla-paryankikayam sayanasya) 
outside the house. 

Or hatam signifies gatam, because the verbal root han can 
also have the sense of gati (to go); the sense of gatam is praptam 
(reached), that is to say sprstam (touched)—by one foot. 

The two compounds, beginning from vidhvasta, have already 
been explained by Sridhara Svami. Another interpretation is that 
they are adjectives of the cart; they are not adverbs. 

The fall in a reverse way, because of the massive strike of the 
feet, makes one aware of how Sri Bhagavan reveals His wonderful 
pastimes. In this way Sri Krsna’s glory, distinguished in every 
situation because of the manifestation of His own particular godly 
capabilities in such a way that there is no deviation from that 
wonderment, even in this particular baby pastime, is illustrated, 
since the killing of asuras by Himself in the form of Sri Visnu and 
in the forms of Avataras, such as Sri Nrsimha, occurred in such a 
way that there was a specific course of action consisting of pride in 
combat. As for Sri Raghunatha and other Avataras, everything in 
babyhood was just worldly pastimes. 

Moreover, here in the realm of worldly bdlya-lila there is 
a manifestation of only that particular aisvarya endowed with 
amazement and sweetness. Thus the sweetness pertaining to being 
the full Bhagavan is established. For this reason it was said: 


tokena jiva-haranam yad ulükikayas 
trai-masikasya ca pada sakato ’pavrttah | 
yad ringatantara-gatena divi-sprsor va 
unmülanam tv itaratharjunayor na bhavyam Il 


*His taking away the life of the owl, Pütana, as a newborn is 
unimaginable otherwise, and so is His uprooting of the two arjuna 
trees, which touched the stratosphere, while He was crawling and 
had gone between those trees. The cart was overturned by His foot 
when He was three months old!" (2.7.27) 
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In the above citation, “unimaginable otherwise” means “impossible 
without Sri Krsna’s manifestation ofa particular state of Godhood.”!° 
The sense is: Because of the nature of upcoming narrations, there 
would be no occasion to make such a specification in later parts of 
the text. For this reason, it was said right before: 


bhümeh suretara-varütha-vimarditayah 

klesa-vyayaya kalaya sita-krsna-kesah | 

jatah karisyati jananupalaksya-margah 
karmàni catma-mahimopanibandhanani || 


“Having taken birth to diminish the distress of the Earth, who was 
bruised by armies of asuras, He whose dark hair is bound with skill 
and whose path is imperceptible by people will perform activities 
that testify to His glory." (2.7.26) 


In this citation, sita-krsna-kesah is construed as: veni-trayabaddhah 
krsnah kesah yena sah, “He by whom black hairs are bound as three 
braids." Because ofthis, beauty andconstantly undertaking the killing 
of villains are implied. Kalaya (with skill) means: sri-baladevena 
saha (having taken birth ‘with Sri Baladeva’). Alternatively, kalaya 
means amsena (having taken birth ‘with an amsa’), in the sense of: 
yah sita-krsna-kesah narayanah api yasya amsah sah, “He whose 
amsa is Narayana, whose dark hair is bound." ?! 


150 This is based on Sridhara Svami’s explanation: itarathànisvaratve tan 
na bhavitavyam, “That cannot take place in another way, that is, if there 
is no Godhood" (Bhavartha-dipikà 2.7.27). Thus the verse is on the topic 
of aisvarya, not sweetness. Vi$vanatha Cakravarti disagrees: tat sarvam 
atma-mahimopanibandhanam | eva | nija-balya-maha-madhuryena sva- 
mahaisvaryasya avrti-karanam eveti purvenanusangah. itaratha anyathàá na 
bhavyam, etat-trikena idrsena na bhavitavyam nabhavisyad ity arthah, * Al 
that conceals His great aisvarya with the great sweetness of His babyhood.” 
(Sarartha-darsini 2.7.27) 

151 The following is Sridhara Svami’s take on the verse: kalayá ramena 
saha jatah san. ko ’sau jatah. sita-krsnau kesau yasya bhagavatah sa eva saksat. 
sita-krsna-kesatvam sobhaiva na tu vayah-parinàma-krtam, avikaritvat, 
**He, the one who took birth with Balarama and who, as Bhagavan, had 
two hairs, one pale and one dark.’ Having pale hair and dark hair is just a 
resplendence (as if Bhagavan Visnu has blond hair and brown hair), but it’s 
not the result of a transformation due to age, because He does not change” 
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“He whose path (the method of attaining whom) cannot even be 
perceived by the souls (janadnupalaksya-margah = jivaih upalaksitum 
api asakyah margah api yasya sah api) will perform feats whose 
purpose hints at His glory—the fact that He is God." 


Jiva Gosvami— "The cart was struck, that is, touched with a stomp 
for a kill (hatam = hanana-mudrayà sprsta-matram), by one foot, 
which is small (alpaka) and hence even softer than a new leaf 
(pravala-mrdu = pravalatah api mrdu), of the baby, who was lying 
down below.” This means He was lying down on a very small bed 
below a big cart (adhah sayànasya = $akatasya adhastad bāla- 
paryankikayam sayanasya) outside the house. 

Or hatam signifies gatam, meaning praptam (reached), by taking 
the verbal root han in its sense of gati. 

That He reached the cart with His foot is conceivable either by 
considering that the cart, although it was built high, was low given 
that its wheels were deep in the ground, since the asura had entered 
it, or by considering the nature of the Lord's body, which pervades 
everything. It's understood that the asura had invisibly entered the 
cart, and attained dissolution invisibly (without anyone noticing). 

(This paragraph is the same:) In this way Sri Krsna's glory, 
distinguished in every situation because of the manifestation of 
His own particular godly capabilities in such a way that there is 
no deviation from that wonderment, even in this particular baby 
pastime, is illustrated, since the killing of asuras by Himself in the 
form of Sri Visnu and in the forms of Avatàras, such as Sri Nrsimha, 
occurred in such a way that there was a specific course of action 
consisting of pride in combat. As for Sri Raghunatha and other 
Avataras, everything in babyhood was just worldly pastimes. 

However, here the aisvarya follows a baby pastime that is 
wonderful, sweet, and worldly, thus the sweetness pertaining to 
being a fully amazing Bhagavan is established. Even in Sri Visnu- 
dharma, that was said by Sriman Arjuna: 


talocchritagram guru-bhara-saram 


(Bhavartha-dipika 2.7.26). For more details on this verse, consult Caitanya- 
mafijusà (10.1.2) and Laghu-bhagavatamrta (1.5.156-158). 
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ayama-vistara-vad adya jatah | 
pádàgra-viksepa-vibhinna-bhandam 
ciksepa ko "nyah s$akatam yatha tvam || 


“You, who were as if born today, kicked the cart. Its uppermost part 
was high like a tala tree. It was the epitome of heavy weights. Its 
breadth was expansive. The various goods on it were scattered due 
to the tip of Your foot. Who else could do it in that way?" 


Here, by the word tāla, only a very high tāla tree, to the measure of 
sixty hastas (90 feet or 27 meters) is meant. Similarly, Sri Brahma 
declared in the second canto: tokena... (see above). It's understood 
that Mother made her son lie down under the cart because it was 
very large. 


Krama-sandarbha—In the light of: s$akatásura-bhafijanah, “He 
shatters Sakatasura,” in the Brahmànda Purana (2.36.24), the touch 
of the cart by the small feet is understood because, although the cart 
was built high, its wheels were penetrating the ground by the weight 
of the demon. 


Vallabhacarya—The cart’s two wheels, and even the spokes, which 
were made of iron and were situated within them, fell here and 
there (vyatyasta = itah tatah patita), and its pole (kibaram = agrima- 
bhagah lambah yasya) was broken in specific ways (vibhinna = 
visesena bhinna). 


10.7.8 
drstva yasoda-pramukha vraja-striya 
autthanike karmani yah samagatah | 
nandádayas cadbhuta-darsanakulah 
katham svayam vai Sakatam viparyagat || 
upajati (12) 


drstva—after seeing; ya$oda-pramukhah—whose foremost is 
Yasoda; vraja-strivah—the ladies of Vraja; autthanike karmani—in 
the activity pertaining to the Utthana; yah—who; samagatah—had 
assembled; nanda-addayah—Nanda and others; ca—and; adbhuta— 
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the amazement; darsana—due to seeing; akulah—confounded; 
katham—how (or why); svayam—by itself; vai—(used for emphasis); 
sakatam—the cart (or handcart); viparyagat—it overturned. 


yah yasodà-pramukhah autthanike karmani samagatah vraja-striyah 
(santi, ye) ca nandádayah (gopah bhavanti, tah ca te ca) sakatam 
drstvà “katham vai (tat Sakatam) svayam (eva) viparyagat?" (iti 
uktva) adbhuta-darsanakulah (babhüvuh). 


Jiva Gosvami— 

(yah) yasoda-pramukhah yah ca vraja-striyah autthanike karmani 
samagatah (ye ca) nandadayah (te sarve sakata-viparyayam) drstvà 
adbhuta-darsanakulah (santah) “katham vai sakatam viparyagat?" 
(iti ticuh). 


Seeing the cart, Yasoda, who is foremost, other ladies of Vraja who 
had gathered for the festivity surrounding Krsna's Utthana, Nanda, 
and other cowherds became perplexed when they noticed the 
wonder and said: “How did the cart overturn by itself?" 


Sridhara Svami—“They became confounded by seeing the 
amazement.” Viparyagát means: viparitam apatat (it fell upside 
down). 


Visvanatha Cakravarti— The syntactical connection is: yasoda 
pramukha yds ca vraja-striyah, “YaSoda, who is foremost, and 
which ladies of Vraja.” Further, the reading is either parvani (in the 
festival) or karmani (in the event). The verb viparyagat signifies: 
viparyastam sad apatad ity ücuh, “They said: ‘Being overturned, it 
fell.” Ity ücuh (they said this) is to be added. 


Jiva Gosvami—“The foremost ladies, including Sri Yasoda, as well 
as the ladies of Vraja who had gathered for the festival (parvani) 
related to the Utthana, and Sri Nanda and others: All of them, seeing 
the cart upside down (drstva = sakata-viparyayam viksya), became 
perplexed by beholding that wonder (adbhuta-darsanakulah = tasya 
adbhutasya darsanena vyakula-cittah santah)—which was viewed as 
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a disaster— and said: “Why did the cart overturn?"" Ity ücuh is to 
be added. Sometimes the reading is karmani instead of parvani. Vai 
has the sense of vismaya (astonishment). 


10.7.9 
ücur avyavasita-matin gopan gopis ca balakah | 
rudatanena padena ksiptam etan na samsayah || 


ücuh—[the boys] said; avyavasita-matin—whose opinion is not 
fixed; gopan—to the cowherd men; gopih ca—and to the cowherd 
ladies; balakah—the children; rudata—who is crying; anena—by 
this [baby]; padena—with one foot; ksiptam— etat—this [cart]; na 
samsayah—|there is] no doubt. 


avyavasita-matin gopàn gopih ca (prati) “rudata anena (balena) 
pádena etat (Sakatam) ksiptam, atra samsayah na (asti" iti tatra 
kridantah) balakah ücuh. 


Neither the cowherd men nor the ladies could ascertain what had 
happened. The boys said to them: *He was crying and kicked it with 
one foot. There is no doubt about it." 


Visvanatha Cakravarti— The cowherds’ opinion was undecided 
(avyavasita-matin = aniscita matih yesam tan): “Is this the work of a 
Daitya and the like? Or is it the bad influence of a planet?” 


Jiva Gosvami—(Additions are underlined.) “They could not make 
up their minds” (avyavasita-matin = avyavasita niscayam agata 
matih yesam tan): “Was it done by bulls, by the wind, by a Daitya, 
or because of the bad influence of a planet?” and so forth. The boys 
were the only ones who saw it, given that their minds were attracted 
to His sweetness. 

Etat stands for etat sakatam (this cart). Because of anena and 
because of etat, the boys imply that they were directly present right 
then and there. For this reason they say: samsayo ’tranasti, kimuta 
pratitih, "There's no doubt about it. There is no reason to not 
believe." 
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Baladeva Vidyabhusana—Avyavasita-matin signifies: avyavasità 
ni$caya-sunya matih yesam tan, “they whose opinion is devoid 
of certainty.” The boys were those who had been established as 
protectors by Mother. 


10.7.10 
na te $raddadhire gopà bala-bhasitam ity uta | 
aprameyam balam tasya balakasya na te viduh || 


na te sraddadhire—they did not believe; gopah—the cowherds; bala- 
bhasitam—the talk of children; iti—thus; uta—also; aprameyam— 
immeasurable; balam—the power; tasya balakasya—of the babe; na 
te viduh—they do not know. 


“bala-bhasitam” iti (uktva) te gopah (balakesam vacah) na 
sraddadhire. te (gopah) uta tasya balakasya aprameyam balamı na 
viduh. 


lathava: “bala-bhasitam” iti (uktvà) te gopah (balakesam vacah) 
na sraddadhire—"uta tasya bdlakasya balam aprameyam na 
(sambhavet). te (balah kim) viduh.”} 


Ganga Sahaya (Anvitartha-prakasika)— 

te (evam-uktah) gopah bala-bhasitam uta iti (krtva) na sraddadhire, 
(yasmat) aprameyam balamı (yat) tasya balakasya (asti tat) te na 
viduh. 


Thinking, “This is just childish talk,” they did not believe it. They 
too did not know that the little boy has unfathomable power. 


Sridhara Svami—Na sraddadhire means: visvasam na jagmuh, 
“They did not believe it.”Uta means api. “This is not possible for 
the boy, so what do these boys know?” (uta aprameyam balam tasya 
balakasya na te viduh = bàlasya etat na sambhavati ete ca balah kim 
jananti). 


Visvanatha Cakravarti—Na sraddadhire means: na visvasanti sma, 
“They did not believe.” 
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Sanatana Gosvami—“Nanda and the other cowherds did not 
know the immeasurable power of that boy?” (te na viduh = te na 
viduh kim). By a modulation of the voice, the sense is: vidanti eva, 
“Of course they know," because in bhakti it is possible to know 
everything. Nevertheless, they did not believe the boys’ statement 
(na sraddadhire = bàloktau visvasam na cakruh). Why? They were 
spellbound by prema for Sri Bhagavan. 

Someone might think: “Since they are spellbound by such prema, 
an investigation will not occur. Fine, but it might take place due to 
the words of others.” Expecting this, he gives another reason, with 
uta. The sense is: bala-bhasitam ity ato "piti gopà api na sraddadhire, 
kimuta gopyah, “Kids had spoken, and so the cowherd men, much 
less (uta = kimuta) the cowherd ladies, did not believe." 


Jiva Gosvami—“They—that is, even though they are qualified to 
know everything since they are dearest to the Lord—did not know 
the power (balam na viduh), which is unfathomable (aprameyam).” 
It is unfathomable due to godhood, but specifically it is out of the 
range of reasoning on account of the appearance of baby pastimes. 
They did not know (na viduh) His power, therefore they did not 
believe (na $raddadhire). 

Te is used again in that regard, and so there is another reason: 
Filled with parental affection, they were elated with premananda for 
Him. The gist is: Such prema of His covers up everything, since Sri 
Baladeva too was that way one time: 


Ssrutvaitad bhagavan ramo vipaksiya-nrpodyamam | 
krsnam caikam gatam hartum kanyam kalaha-sankitah || 
balena mahata sardham bhratr-sneha-pariplutah | 
tvaritah kundinam pragàd gajasva-ratha-pattibhih || 


* Hearing about this endeavor of enemy kings and also about Krsna's 
going alone to take away the girl, Lord Balarama, being immersed in 
affection for His brother, became apprehensive of a strife. He, who 
is quick, went to Kundina along with an imposing army consisting of 
elephants, horses, chariots and infantry.” (10.53.20-21) 


That His prema covers up their awareness is also proven in this 
verse: 
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nemam virifico na bhavo na Srir apy anga-samsraya | 
prasadam lebhire gopi yat tat prapa vimuktidat || 


“Neither Brahma, nor Siva, nor Laksmi, whose abode is His body, 
obtained from Him, the giver of specific liberations, the grace that 
the cowherd lady, Yasoda, received." (10.9.20) 


(This paragraph is the same:) Someone might think: “Since they are 
spellbound by such prema, an investigation will not occur. Fine, but 
it might take place due to the words of others." Expecting this, he 
gives another reason, with uta. The sense is: bala-bhasitam ity ato 
"piti gopà api na $raddadhire, kimuta gopyah, “Kids had spoken, and 
so the cowherd men, much less (uta = kimuta) the cowherd ladies, 
did not believe." 


Krama-sandarbha—Te (they) signifies: vatsalya-pürna-cittàh (they 
whose hearts were filled with parental affection). 


Baladeva Vidyabhusana—“Not believing (na  sraddadhire 
= visvasitavantah)—even though they are qualified to know 
everything—, they did not know about the unfathomable power of 
that boy (tasya aprameyam balam na viduh)" because their aisvarya- 
jňāna was covered, on account of His babyhood. 


Anvitartha-prakasika—Uta has the sense of vitarka (conjecture).'? 


10.7.11 
rudantam sutam àdàya yasoda graha-sankita | 
krta-svasty-ayanam vipraih süktaih stanam apdayayat || 


rudantam—who was crying; sutam—[her] son; adaya—after taking 
(i.e. after picking up); yasoda—Yasoda; graha—abductors (or evil 
spirits that possess children) (or [the bad influence of] the planets); 
Sankita—fearing; — krta-svasti-ayanam—whose — auspiciousness 
was effected [by means of chanting short hymns]; vipraih—by 


152 This is sourced in Visva-koSa (2.17): uta prasne vitarke syat, “Uta is 
used in the senses of prasna (a question) and vitarka (conjecture).” 
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Brahmanas; suüktaih—by means of Vedic hymns; stanam—l[her] 
breast; apayayat—made [Him] suck. 


yasoda rudantam (tasyah) sutam adàya graha-sankita (sati) süktaih 
(karanaih) vipraih (kartrbhih) krta-svasty-ayanam (tam krtvà asvasta 
sati tasyah tam) stanam apayayat. 


{kimva: yasodà rudantam sutam ādāya graha-sankita. (sa) süktaih 
vipraih krta-svasty-ayanam (tam) stanam apáyayat.) 


Ya$odàa took her crying son and, being apprehensive of the planets? 
bad aspects, made Him suck her breasts after a ceremony for His 
auspiciousness had been performed by Brahmanas through Vedic 
hymns. 


Sridhara Svami—*Vedic hymns which terminate Raksasas” (süktail 
= rakso-ghnaih süktaih krtva). 


Visvanatha Cakravarti— The boy's auspiciousness was effected 
(krta-svasty-ayanam = krtam svasty-ayanam yasya tam) by means 
of mantras that put an end to Raksasas (süktaih = rakso-ghna- 
mantraih). 


Sanatana Gosvami—For this reason (i.e. the cowherd ladies too did 
not believe), he gives details about something that took place because 
of Sri Yasoda’s profuse affection. Even at that time He was intent 
on crying, just so there would be no rise of the knowledge that He is 
God. Love swells that way. Hence: yasoda graha-sankita: She feared 
the gradual aspects of Mars and so on. Or she feared abductors of 
children (graha = bàla-graha). Alternatively, yasodagraha-sankita 
signifies yasodà agraha-sankita: “She feared an obstinacy,” in other 
words she was apprehensive because of His intent to cry (agraha 
= rodana-paratvam tena). Sankita signifies bhità sati (being afraid). 
Therefore: “The boy's auspiciousness was effected (krta-svasty- 
ayanam = krtam svasty-ayanam yasya) by Brahmanas (vipraih = 
vipraih kartrbhih) by means of süktas," which are specific mantras 
that terminate Raksasas (kidnappers) (süktaih = rakso-ghnaih 
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mantra-visesaih krtvà)." 

Or süktaih is an adjective of vipraih, “they whose words, such as 
blessings and good wishes of prosperity, are resplendent” (süktaih = 
su sobhanam uktam àsirvada-ksema-pratipadanadi-laksanam yesam 
taih). Afterward, Yasoda cheered up and made Him suck her breast. 


Jiva Gosvami— For this reason he gives details about an activity that 
took place because of Sri Yasodà's profuse affection. She was afraid 
of abductors of children, and so on (graha = bala-grahadibhyah). 

The boy's auspiciousness was effected by Brahmanas (vipraih = 
vipraih kartrbhih) by means of hymns (süktaih = süktaih karanaih)” 
such as: rakso-hanah, bala-gahanah (killer of Raksasas, taker of 
strength), which terminate Raksasas and so on. Afterward she 
cheered up and made Him suck her breast. 


ANNOTATION 

The verse states that Brahmanas recited Vedic hymns (sūktam) for 
Krsna's auspiciousness. This is called a svasty-ayanam. The word 
svasti signifies: su-asti, ‘well-being’, and ayanam means “that which 
brings about,” a causative form of the verbal root i/n/ gatau (to go, 
attain). Similarly, a svasty-ayanam was referred to in verse 5. And in 
the previous chapter, after Krsna killed Pütanà, a svasty-ayanam was 
elaborately told (10.6.22-29). A svasty-ayana is a kavaca (mantra for 
protection). In Brahma-vaivarta Purana (4.12.12-42), a kavaca was 
recited by Brahmanas after Krsna kicked the cart: 


ity ucur balakah sarve gopah $rnuta tad-vacah | 
Sri-krsnasya padaghatad babhafija sakatam dhruvam || 
Srutva tad-vacanam gopà gopyas ca jahasur muda | 
na hi jagmuh pratitam ca mithyety ücur vraje vrajah || 
sisoh svastyayanam türnam cakrur brahmana-pungavah | 
hastam dattvà sisor gatre papatha kavacam dvijah || 
vadami tat te viprendra kavacam sarva-raksanam | 
yad dattam mayaya pürvam brahmane nabhi-pankaje || 
nidrite jagati-nathe jale ca jala-sayine | 
bhitaya stuti-kartre ca madhu-kaitabhayor bhayat || 
Sri-yoganidrovaca 
diri-bhitam kuru bhayam bhayam kim te harau sthite | 
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sthitayam mayi ca brahman sukham tistha jagat-pate || 
sri-harih patu te vaktram mastakam madhusüdanah | 
Sri-krsnas caksusi pátu nasikam radhika-patih || 
karna-yugmam ca kantham ca kapalam patu madhavah | 
kapolam patu govindah kesams ca kesavah svayam || 
adharostham hrsikeso danta-panktim gadagrajah | 
rasesvaras ca rasanàm tàlukam vàmano vibhuh || 
vaksah patu mukundas te jatharam patu daitya-hà | 
janardanah patu nabhim pàtu visnus ca te hanum || 
nitamba-yugmam guhyam ca pätu te purusottamah | 
janu-yugmam janakisah patu te sarvadà vibhuh || 
hasta-yugmam nrsimhas ca patu sarvatra sankate 
páda-yugmam varahas ca patu te sarvada vibhuh || 
ürdhvam narayanah patu hy adhastat kamala-patih 
purvasyam patu gopalah patu vahnau dasasya-ha || 
vanamali pàtu yamyam vaikunthah patu nairrtau 
varunyam vasudevas ca patu te jalajasanah || 


pätu te satatam ajo vayavyam vistara-sravah | 
uttare ca sada patu cananto ’nta-karah svayam |l 
aisanyam isvarah patu sarvatra patu Satru-jit | 
jale sthale cantarikse nidrayam patu raghavah || 
ity evam kathitam brahman kavacam paramadbhutam | 
krsnena krpayà dattam smrtenaiva pura maya || 
avam sanat-kumaras ca dharma-saksi ca karmanam | 
kavacasya prasadena sarvatra jayino vayam |l 
tasya nanda-sisoh kanthe cakàra kavacam dvijah | 
atmanah kavacam kanthe dadhara ca svayam harih || 
prabhavah kathitah sarvah kavacasya hares tathà | 
anantasyacyutasyaiva prabhavam atulam mune || 


All the boys said: “Elder cowherds, listen to us. The cart broke 
because Krsna struck it with His foot. There is no doubt about 
this."Hearing this, the cowherd men and ladies laughed heartily. 
They didn't believe it. They said: “That’s a lie." 

The best of Brahmanas immediately performed a recitation of 
hymns for the infant's auspiciousness. One twice-born put his hand 
on the baby's body and recited a kavaca. 

[Nara-Narayana Rsi said to Narada:] “O best of Brahmanas, 
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let me tell you that kavaca. It keeps all evil at bay. In days of yore, 
Yogamaya gave it to Brahma. Out of fear of Madhu and Kaitabha, 
he did the praise on the lotus of the navel when the master of the 
world, lying down on the waters, was asleep. 

Yoganidra said: “O Brahma! Cast your fear away. Why are you 
afraid when Hari is here and I am here? O master of the world, 
remain happy." 

“May Hari protect your face. May Madhusudana protect your 
head. May Sri Krsna safeguard your eyes, and may Radhika-pati 
protect your nose. May Madhava protect Your ears, neck, and 
forehead. May Govinda protect your cheeks, and may Kesava 
Himself protect your hair. May Hrsikesa safeguard your upper and 
lower lips. May Gadagraja protect your rows of teeth. May Rasesvara 
guard your tongue, and may Lord Vamana protect your palate. May 
Mukunda protect your chest, the killer of demons your abdomen, 
Janardana your navel, and Visnu your jaw. May Purusottama guard 
your hips and your privates. May Janakisa protect your knees, and 
may the omnipresent Lord always defend you. May Nrsimha protect 
your hands and in danger may He guard you at all times. May Lord 
Varaha always protect your feet. May Narayana protect you above, 
Kamala-pati below, Gopala in the east and the killer of ten-faced 
Ravana in the south-east. May Vanamali protect you in the south, 
Vaikuntha in the south-west, and Vasudeva, whose seat is a lotus, 
in the west. May Aja of far-reaching fame always protect you in the 
north-west and may Ananta Himself, the terminator, forever guard 
you in the north. May Isvara protect you in the north-east. May the 
conqueror of enemies guard you in any situation. May Raghava 
protect you in water, on land, in the atmosphere, and in your sleep.” 

Yoganidra said: Brahma! I have thus declared the most amazing 
kavaca. Krsna gave it to me out of mercy because, previously, 
I remembered Him. Both of us, as well as Sanat-kumara and the 
witness of the dharma of activities, are victorious due to the favor of 
the kavaca.” Then the Brahmana placed the amulet on the neck of 
Nanda's baby. Hari Himself wore the kavaca (amulet) on His neck. 
O sage, all the power has been told. The powers of the kavaca and 
of Hari, who is Ananta and Acyuta, are incomparable." 
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10.7.12 
pürva-vat sthapitam gopair balibhih sa-paricchadam | 
viprà hutvarcaydicakrur dadhy-aksata-kusambubhih || 


pürva-vat—as it was previously; sthapitam—was placed; gopaih— 
by cowherd men; balibhih—who were strong; sa-paricchadam— 
which had paraphernalia; viprah—the Brahmanas; hutva—after 
performing a fire ceremony; arcayamcakruh—worshiped; dadhi— 
[mixed with] yogurt; aksata—threshed and winnowed rice dried in 
the sun and washed; kusa—and kusa grass; ambubhih—with water 
(for sprinkling). 


viprah hutvà balibhih gopaih pürva-vat sthapitam sa-paricchadam 
(tat Sakatam) dadhy-aksata-kusambubhih arcayancakruh. 


The cart was put back in place by strong cowherds and was 
refurnished with paraphernalia. The Brahmanas offered oblations 
of ghee in a consecrated fire, and worshiped the cart with rice and 
yogurt and by sprinkling water and kusa grass. 


Sridhara Svàmi—In this verse he speaks for the purpose of deriding 
the endeavors of those who are unaware of the Lord’s powers. 
Balibhih (who have strength) means saktaih (who are able). 
Alternatively: “After performing a fire sacrifice for the planets and 
so on (hutva = grahadi-homam vidhaya), the Brahmanas worshiped 
(arcayancakruh = arcayamasuh) the cart, which was repositioned 
in the same way (pürva-vat = yatha-purvam), with offerings in the 
eight directions (balibhih — asta-diksu balibhih sahitam) and with 
attendants (sa-paricchadam = sa-parikaram).” 


Visvanatha Cakravarti—“The cart was placed (sthapitam = sakatam 
sthapitam) exactly like it was previously (pürva-vat = pürva-vad eva) 
by cowherds who had strength (balibhih = bala-vadbhih).” Thus its 
largeness is implied. As regards arcayáficakruh (they worshiped), 
it’s because the caste of cowherds predominantly depends on carts 
and because they’re Laksmi’s dwelling in terms of being a place 
where valued objects are accumulated. 
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Sanatana Gosvami—Sukadeva speaks to illustrate this: “The state 
of mind of the Brahmanas who were obedient to Sri Nanda was 
like that.” Balibhih means bala-vadbhih, “[by the cowherds] who 
had strength”: Because of this and so on, the great heaviness and 
largeness of the cart is made to be perceived. For this reason, mother 
fearlessly made her son lie down under it, and therefore everyone 
was perplexed by the unexpected overturn of the cart. That was a 
normal reaction. 

“They offered oblations.” At first, they performed a fire sacrifice 
in a general way to appease the bad aspects of the planets for the 
sake of removing anything undesirable. They uttered the vyahrtis 
and used ghee. Afterward, they worshiped the cart (arcayáricakruh 
= Sakatam arcayamasuh) with rice mixed with yogurt and with water 
for sprinkling that was endowed with kusa grass (dadhy-aksata- 
kusambubhih = dadhi-misritaih aksataih kusa-sahita-proksana- 
jalaih ca). 


Jiva Gosvami—(Additions are underlined.) Sukadeva speaks 
to illustrate this: “The state of mind of the Brahmanas who were 
obedient to Sri Nanda was like that.” Balibhih means bala-vadbhih, 
"[by the cowherds] who had strength": Because of this and so on, 
the great heaviness and largeness of the cart is made to be perceived. 
That was mentioned with talocchritagram, “its uppermost part was 
high like a tala tree" (Visnu-dharma, quoted in Laghu-vaisnava- 
tosani 10.7.7). Therefore mother made her son lie down under it, 
without any worry. 

“They offered oblations.” At first, they performed a fire sacrifice 
in a general way to appease the bad aspects of the planets for the 
sake of removing anything undesirable. They uttered the vyahrtis 
and used ghee. Afterward, they worshiped the cart (arcayaficakruh 
= Sakatam arcayamasuh) with rice mixed with yogurt and with water 
for sprinkling that was endowed with kusa grass (dadhy-aksata- 
kusambubhih = dadhi-misritaih aksataih | kusa-sahita-proksana- 
jalaih ca)—because the caste of cowherds predominantly depends 
on carts. 


10.7.13-15 


ye ^'suyanrta-dambhersya-himsa-màna-vivarjitàh | 
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na tesam satya-silanam asiso viphalah krtah |l 
iti balakam addaya samarg-yajur-upakrtaih | 
jalaih pavitrausadhibhir abhisicya dvijottamaih || 
vácayitvà svasty-ayanam nanda-gopah samahitah | 
hutvà cagnim dvijatibhyah pradad annam maha-gunam || 


ye—which [Brahmanas]; asüya—envy; anrta—untruthfulness 
(unrighteousness); | dambha—deceit; irsya—malice; himsa— 
animosity; mdana—false pride; vivarjitah—devoid of; na—not; 
tesam—their; satya-silanam—whose nature is endowed with 
truthfulness; asisah—blessings; viphalah—fruitless; krtah—done 
(i.e. uttered); 


itithus; balakam—the baby; adaya—after taking (i.e. after picking 
up); sama-rk-yajuh—by song, rc verses, and prayers in prose from 
the Vedas (or [by mantras of] the Sama-Veda, Rk-Veda, and Yajur 
Veda; upakrtaih—prepared (i.e. purified); jalaih—with water; 
pavitra-ausadhibhih—in which there were pure medicinal herbs; 
abhisicya—after giving ablutions; dvija-uttamaih—by the topmost 
Brahmanas (“by the topmost of the twice-borns”); 


vacayitva—having caused to be recited; svasti-ayanam—a ceremony 
for bringing about good fortune [by means of short hymns]; nanda- 
gopah—the cowherd named Nanda; samahitah—composed in mind; 
hutva—after offering oblations; ca—and; agnim—unto the fire; 
dvijatibhyah—to the Brahmanas (“to the twice-born”); pradat— 
gave (or eminently gave); annam—food; mahd-gunam—high 
quality. 


“ye (brahmanah) | asüyanrta-dambhersyà-himsa-mana-vivarjitah 
(santi), tesam satya-silanam (taih) krtah asisah viphalah na 
(bhavanti") iti (vi$vasya) samahitah (san) nanda-gopah (tasya) 
balakam ādāya (tam) samarg-yajur-upákrtaih pavitrausadhibhih 
jalaih (karanaih) dvijottamaih (kartrbhih) abhisicya (dvijottamaih) 
svasty-ayanam vacayitva (dvijottamaih kartrbhih) agnim hutvà ca 
dvijatibhyah annam maha-gunam pradat. 


Nanda pondered: “The blessings of Brahmanas who are devoid 
of envy, falsehood, deceit, malice, animosity and false pride and 
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whose nature is to be truthful are not fruitless." Thus, he took his 
son and had the best of Brahmanas perform ablutions on him with 
liquids which had been sanctified by mantras of the Sama, Rk, and 
Yajur Vedas and in which the herbs were pure. Then he made the 
topmost Brahmanas recite hymns for auspiciousness, executed a fire 
sacrifice, and eminently offered high quality food to the twice-born. 


Sridhara Svami—Envy (asiiya) makes faults manifest within 
qualities. /rsyà (malice) means aksdnti (‘intolerance’ of another 
person's success). 


10.7.14 
Iti denotes: ity evam abhipretya (intending in this way). 

“He made Brahmanas perform the ablutions (dvijottamaih = 
dvijottamaih kartrbhih) (abhisicya = abhisekam karayitva) with 
liquids in which the medicinal herbs are pure” (pavitrausadhibhih 
= pavitrah osadhayah yesu jalesu taih krtva) and which had been 
consecrated (upakrtaih = samskrtaih) by mantras in the Sama, Rg, 
and Yajus.” 


10.7.15 
Hutvà means havayitva (had offerings of oblation carried out). 


Visvanatha Cakravarti—Here Sukadeva means to say: “Nanda knew 
‘My baby will be prosperous only by the blessings of Brahmanas.”” 
Mana means garva (false pride). 

“Believing: ‘The blessings made by them (krtah iti = taih krtah 
iti visvasya) are not fruitless (na viphalah),’ Nanda made Brahmanas 
perform ablutions (dvijottamaih abhisicya = dvijottamaih kartrbhih 
abhisekam karayitva) by means of liquids (jalaih = jalaih karanaih) 
that were consecrated (upakrtaih = samskrtaih) and in which 
the medicinal herbs, such as sarvausadhi, mahausadhi, were 
pure (pavitrausadhibhih = pavitrah osadhayah | sarvausadhi- 
mahausadhyddayah yatra taih jalaih), delegated the offering of 
oblations (hutva = havayitva) and gave food that had exquisite taste 
and aroma (mahà-gunam = atisvadamoda-yuktam).” 
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Sanatana Gosvami—Now, to establish a distinction from others, 
in four verses he describes Nanda's endeavors, which resemble 
Ya$oda's. Asüya (envy, jealousy) means: adustesu dosáropanam 
(superimposing faults on those who are not bad); anrtam means 
asatya-bhàsanam (lying): These two are faults related to speech. 
Dambhah means para-varicanàártha-cestà (endeavor for the purpose 
of deceiving another person): For the most part, this one only 
relates to the body. /rsyd (malice) means aksanti (intolerance): In 
the opinion of some, it means parotkarsásahanam (not tolerating 
another's eminence); this one relates to the mind. Himsa means 
para-pidà (paining another); mana signifies ahankara (false ego): 
These two are combinations of the above and arise from any of 
them. 

Although lust, anger and so on might exist in other persons too, 
they are not mentioned separately because, by eliminating asūyā 
and so on, they are automatically discarded. Alternatively, they are 
not mentioned separately because they are included in himsa. 

For the most part, being devoted to dharma takes place by 
avoiding asüya, dambha, anrta, and irsya. Being devoted to liberation 
occurs by shunning himsa and mana. 

“The blessings of those Brahmanas whose nature is like the 
Lord's (satya-silanam = satyasya bhagavatah iva silam svabhavah 
yesam tesam), or else whose nature is the truth: the exclusive worship 
of Him (satya-silanam = satyam tad-bhajanam eva silam svabhàvah 
yesam tesàm), are not fruitless.” This adjective, satya-silanam, is 
mentioned after all of the above because it represents the essence. 


10.7.14 

The pure herbs are the sarvausadhi herbs and the mahausadhi herbs. 
They are mentioned in Sri Hayasirsa Paiicarütra, and so on, in the 
context of pratistha (establishing a deity). They should be known: 


mura mamsi vaca kustham saileyam rajani-dvayam | 
Sati campaka-mustam ca sarvausadhi-ganah smrtah || 
sahadevi vaca vyaghri bala cátibalà tathā | 
sankha-puspi tatha simhi suryavarta tathastami | 
mahausadhy-astakam hy etan maha-snàne niyojayet || 
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“The group of sarvausadhi is remembered as: mura, mamsi, vaca, 
kustham, Saileya, rajani-dvayam, Sati, campaka, and musta. The 
group of eight mahausadhis is: sahadevi, vaca, vyaghri, bala, 
atibala, sankha-puspi, simhi, and suryavarta, the eighth. This 
group should be used in a grand bath." 


10.7.15 

Nanda-gopah is a karma-dharaya compound: nandah ca asau 
gopah ca (he is Nanda and is a cowherd). Nanda was self-composed 
(samahitah): Faith and being flawless are made to be understood 
thus. He performed a fire sacrifice (agnim hutva = homam krtva) 
by himself, in proximity to Brahmanas, since he is the best Vaisya. 
Then he gave food (annam) that consisted of good taste, aroma, and 
so on (mahà-gunam = rasámodádi-visistam). 


Jiva Gosvami—Now, to establish a distinction from others, in four 
verses he describes Nanda’s endeavors, which resemble Yasoda’s. 
Of those verses, the words beginning from yah make one unit of 
three verses. And of those, in the first verse he says those Brahmanas 
are the best of all. 

For the most part, being devoted to dharma takes place by 
avoiding asüya, dambha, anrta, and irsya. Being devoted to liberation 
occurs by shunning Airisá (animosity) and mana (false pride). In 
point of satya-silanam (of Brahmanas whose nature is satya), it is 
said: satyam ca sama-darsanam, “Satyam means ‘seeing in the same 
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way’” (11.19.37). This is an explanatory verse: 


narayana-parah sarve na kutascana bibhyati | 
svargápavarga-narakesv api tulyartha-darsinah || 


“All those who are solely devoted to Narayana do not fear anything. 
They see paradise, impersonal liberation, and hell as the same." 
(6.17.28) 


In short, being satya-sila means being the topmost Vaisnava. For this 
reason, since this adjective is thus most important it is mentioned 
separately at the end. 
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10.7.14-15 

The words beginning with iti are one set of two verses within the 
set of three. The pure herbs are the sarvausadhi herbs and the 
mahausadhi herbs. The food consisted of good taste, aroma, and so 
on (maháà-gunam = rasamodadi-visistam). 


Baladeva Vidyabhüsana—Asüuya means attributing faults to 
qualities. Anrtam is speaking a lie. Dambha is performing righteous 
activities to become popular. /rgyà signifies aksamd (intolerance). 
Nanda had the ablutions made (hutva = havayitva). 


Vallabhacarya—The ablutions were made with liquids that were 
rendered (upakrtaih = upa + à + krtaih) (krtaih = utpaditaih), close-by 
(upa = samipa) and entirely (à = samantat), supernatural by threefold 
mantras: of the Sama, of the Rg and of the Yajus.” (samarg-yajur- 
upakrtaih jalaih = sámarg-yajus tri-vidhair api mantrair upakrtaih 
upa samipa à samantat krtair mantrair alaukikatvenotpadita-jalaih) 


Vira-Raghava—Dambha means vaficanam (cheating, deceiving). 
Himsa means bhita-droha (hurting living beings). The food had 
great qualities, meaning it included the six tastes (mahà-gunam = 
sad-rasopetam). 


10.7.16 
gavah sarva-gunopeta vasah-srag-rukma-malinih | 
atmajabhyudayarthaya pradat te cànv ayunjata |I 


gavah—cows; sarva-guna-upetah—endowed with every quality; 
vasah—cloth; srak—[flower] garlands; rukma-malinih—which had 
golden garlands; atmaja-abhyudaya-arthaya—for the purpose of his 
son's prosperity; pradat—gave; te—they; ca—and; anu—afterward 
(i.e. after eating); ayufijata—bestowed [blessings] (or accepted). 


gavah sarva-gunopetah (abhavan). atmajabhyudayarthaya (sah sri- 
nandah tah) vasah-srag-rukma-málinih (tebhyah) ca pradat. anu te 


(viprah tah) ayufijata. 


Cows which had all good qualities were decorated with cloths, 
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wreaths and golden necklaces. Nanda gave them to the Brahmanas. 
After their meal, those Brahmanas conferred blessings. 


Sridhara Syami—‘“He also gave (ca prádát) cows (gavah = gah).” 
“They pronounced blessings (anvayuñjata = asisah yuyujuh).” 


Visvanatha Cakravarti—Gavah stands for gah.'? The qualities 
(guna) of the cows are ‘having plenty of milk’ and so on. “Afterward 
(anu = anantaram), those Brahmanas (te = te viprah) accepted the 
gifts (ayufijata = svi-cakruh).” 


Sanatana Gosvami—Here Sukadeva says the best cows, endowed 
with every fitting decoration, were given as daksinà (fee). The cows 
had all good qualities: being young, having plenty of milk, etc. 

Nanda gave those cows for the sake of the increase of his 
son’s body, strength, etc., and for the sake of dharma, artha, and 
so forth (Gtmajabhyudayarthaya = àtmajasya abhyudayah deha- 
baladi-vrddhih arthah dharmàadih tasmai). Or he did so for His son's 
prosperity (abhyudaya = vaibhava): That itself was all his own goals 
in life. 

Anu means: anna-bhojanàády-anantaram, “after their meal.” 


Jiva Gosvami—The words beginning from gāvah form one unit of 
six lines. “Nanda gave the cows for his son's prosperity (abhyudaya 
= vaibhava)," which takes place by the cessation of all troubles. That 
itself was his goal in life. 

“After their meal (anu = anna-bhojanady-anantaram), those 
Brahmanas pronounced blessings (ayufijata = prayuktavantah = 
asisah prayuktavantah).” The word asisah (blessings) is self-evident 
here because it is in the next verse in the same context. 


Baladeva Vidyabhusana—Gavah stands for gah. “Those Brahmanas 
(te = te viprah) gave blessings (anvayufijata = daduh = asisah daduh).” 


153 The word gavah is in the first case plural; gah is the second case plural, 
if the word is taken as the object of the verb prādāt (he gave). 
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10.7.17 
viprà mantra-vido yuktas tair yah proktas tathasisah | 
tà nisphalà bhavisyanti na kadàcid api sphutam |l 


viprah—the Brahmanas; mantra-vidah—who know mantras (or 
who have obtained mantras); yuktah—who are connected (to 
God) (or proper, i.e. genuine Brahmanas); taih—by them; yah— 
which [blessings]; proktah—were uttered; tatha—in that way (i.e. 
the effect turned out exactly like the blessing intended it to be); 
asisah—blessings; tah—those [blessings]; nisphalah—fruitless; 
bhavisyanti na—will not become (i.e. are not); kadacit api—at any 
time; sphutam—clearly. 


(ye) viprah mantra-vidah yuktah (asan,) yah asisah taih proktah, 
tah nisphalah kadacid api na bhavisyanti, (kintu tah) tatha (eva 
babhüvuh iti etat) sphutam (asti). 


Vira-Raghava— 
taih (vipraih) yah asisah proktah, tah kadacid api sphutam nisphalah 
na bhavisyanti. (yad-abhiprayena asisah anvayüyujan, tah ca) tatha 
(eva babhüvuh). 


The blessings uttered by Brahmanas who know mantras and who 
are closely connected with God are never fruitless. Hence the results 
of their blessings occurred as intended, obviously. 


Sridhara Svami—Those blessings materialized in the same way they 
were pronounced. 


Visvanatha Cakravarti—The verb babhüvuh (were) needs to be 
added. The syntactical connection is: ye viprà yuktah yoginas tair 
ya asisah proktas tas tatha babhüvuh, “The blessings uttered by 
Brahmanas who were yogis (yuktah = yoginah) have taken place in 
the same way they were pronounced.” 


rajaty akhila-sampatti-patau mayy api saficitaih | 
kim ebhir vastubhir iti sva-mano ’bhinadisvarah |l 
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“The Lord said to Himself: ‘Given that I, the master of all opulence, 
am resplendent, of what use are these tons of things to Me?" 


Sanatana Gosvami— In addition he says those blessings are fruitful 
at once. Brahmanas understand the purport of the Vedas, therefore 
they are devotees of the Lord (yuktah = bhagavad-bhaktah)— 
in accordance with this text of Sri Bhagavad-gità, among others: 
sraddhavan bhajate yo mam sa me yuktatamo matah, “A person who 
serves Me with faith [in My dictum ye yathá mam] is most connected 
to Me" (6.47). 


vraje virdjamano 'ham kàficid arhami nàvrtim | 
iti ciksepa bhagavan uparistad anah sthitam || 


“The Lord thought: “In Vraja I am the star of the show; I don’t need 
a covering,” and so He kicked the cart situated above.” 


Jiva Gosvami—What were the Brahmanas like? They know the 
Vedas (veda-vidah), which means vedarthabhijnah (they understand 
the purport of the Vedas). In many editions the reading is mantra- 
vidah instead. The sense is the same in essence. And therefore they 
are devotees of the Lord (yuktah = bhagavad-bhaktah), in the light 
of this text: 


bhagavan brahma kartsnyena trir anviksya manisayá | 
tad adhyavasyat küta-stho ratir atmany ato bhavet || 


“Lord Brahma completely examined the Veda three times. By the 
force of his wisdom, with one-pointed concentration he determined 
this: Love for the Soul can occur from it.” (2.2.34) 


Another proof is this text of Sri Bhagavad-gità: sraddhavan bhajate... 
(see above). Therefore the meaning is: tair yah àásisah proktas tas 
tathaiva babhüvuh, “The blessings uttered by them took place in 
that very way." Thus, in accordance with His will, those blessings 
materialized (babhüvuh = vyaktah babhüvuh) in Himself according 
to the occasion. 
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vraje virajamano "ham kàficid arhami navrtim | 
iti ciksepa bhagavan upari-stham anah sphutam || 


“The Lord thought: “In Vraja I am the star of the show; I don’t need 
a covering,” and so He kicked the cart situated above.” 


Krama-sandarbha—“The blessings they uttered took place in that 
very way.” The gist is the Lord sanctioned those blessings because 
He is the Deity favorable to Brahmanas. 


Baladeva Vidyabhusana—Yuktàh means yoginah (yogis). “Their 
blessings did not become fruitless” because those results are in 
Krsna at all times. 


Vallabhacarya—The Brahmanas did good deeds by nature (yuktah 
= sat-karma-kartarah). 


Anvitartha-prakasika—The Brahmanas were genuine (yuktah = 
yogyah). 


10.7.18 


ekadaroham arüdham lalayanti sutam sati | 
garimànam sisor vodhum na sehe giri-küta-vat || 


ekada—once; aroham—unto the lap; arüdham—who had climbed; 
lalayanti—who was caressing; sutam—the son; sati—the saintly lady 
(Yasoda); garimanam—the weight; sisoh—of the infant; vodhum— 
to carry (to bear); na sehe—was not able; giri-küta-vat—which was 
like [the weight] of the peak of a mountain. 


ekadà (tasmin ekabda-vayasi sati), sati (yasodà tasyah) aroham 
ariidham (tasyah) sutam lalayanti si$oh giri-küta-vat garimanam 
vodhum na sehe. 


One day, the saintly lady was caressing her son, who had climbed 
unto her lap, but she became unable to bear the baby's weight. He 
was as heavy as a mountain peak. 
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Sridhara Svami— 
utksipya mrdu-pddena $akatam vyomni lilayà | 
trnavartam padapidya bhuvy apatayad arbhakah || 


*Having flipped the cart in the air with His soft foot, as a pastime, 
with one foot the boy hurt Trnavarta and made him fall to the 
ground.” 


Aroham means utsangam (the lap). 


Visvanatha Cakravarti—One day” (ekadà) means “When He was 
one year of age,” because of a statement ahead: eka-hayana àsino 
hriyamano vihayasa, “While sitting, He who is one year old was 
taken away via the sky" (10.26.6). 

Krsna had climbed unto her lap (aroham = utsangam). She 
caressed Him, meaning she made Him happy by raising Him and 
by swinging Him with both arms, and so forth. But she could not 
bear the baby's weight, which was like the weight of the peak of a 
mountain (giri-küta-vat = giri-srngasya iva). 

Beholding Trnavarta, who was coming to abduct Him and His 
mother, He thought: “No harm should happen to mother Yasoda.” 
Thus it’s understood that the weight was only created by the sakti of 
the Lord as a solution to that. 

“Mother, lift Me up a little. I want to play in the sky.” In this way 
only His quality of satya-kama (being one whose desires come true) 
induced Trnavarta to come there. That asura is so called because he 
made grass move to and fro (trna-vivartanasura). 


Sanatana Gosvami—“One day" (ekadà) means “When there was 
the manifestation of one year of age,” because of a statement ahead: 
eka-hayana àsinah (10.26.6). Although within that year various 
other, totally amazing deeds of Sri Krsna, who is always devoted 
to manifesting His unlimited godhood, are possible, for example 
those consisting of cleverness involved in subduing the Brahmana in 
disguise named Sridhara, which are well-known by the people living 
in Sri Mathura, still, either because of not being famous everywhere 
or because of the noneffectuation of various unlimited topics in a 
very short time since the life of Sri Pariksit, the hearer, was going to 
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end in seven days, it's inferred that Sri Sukadeva only narrated the 
principal ones. 

Further, in the world the crooked motion of the feet of a baby 
in the first year is perceived, for the most part. And moreover, for 
the strongest too it occurs in that period of time. Nonetheless, the 
mention of this pastime before the pastime of crawling is because 
the context is wonderful pastimes. Or the reason for mentioning this 
pastime here is that the sequence of the pastimes described is meant 
to follow the course of an increase of sweetness. If any description 
of a pastime deviates from that course, it's because that pastime 
follows the previous one in real time. Thus, here the sequence of 
pastimes is not taken into account, for the most part, and that will 
become clear ahead in various places. 

“She was caressing Him (/alayanti)," in other words she was 
kissing His face, making Him suck her breast, sometimes lifting 
Him up playfully with both hands, and so on. The sense is she is 
fully knowledgeable (sati = paramabhijfia), and so an expertise in 
caressing is meant. 

“She was unable to bear His weight.” He wanted to get down 
from the bosom of mother so He could kill Trnavarta in the sky. 
It’s understood that her power to sustain Him was taken away in an 
instant. 


Jiva Gosvami—“One day” (ekadā) means “When there was the 
manifestation of one year of age,” because of a statement ahead: 
eka-hayana àsinah (10.26.6). 

“She was caressing Him (/dlayanti),” in other words she was 
kissing His face, making Him suck her breast, sometimes lifting 
Him up playfully with both hands, and so on. The sense is she is 
fully knowledgeable (sati = paramabhijfia), and so an expertise in 
caressing is meant. 

“She was unable to carry Him by her own strength” (vodhum = 
sva-balena paryapayitum). Here it's as though Ya$oda is described 
in terms of being alone. In this regard, a similar text should be kept 
in mind: 


ekada grha-dasisu yasoda nanda-gehini | 
karmantara-niyuktasu nirmamantha svayam dadhi || 
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“One day, Yasoda, Nanda's wife, churned yogurt by herself while 
the maidservants of the house were engaged in other tasks." (10.9.1) 


10.7.19 
bhümau nidhaya tam gopi vismità bhara-pidita | 
maha-purusam adadhyau jagatàm asa karmasu || 


bhümau——on the ground; nidhaya tam—after putting Him down; 
gopi—the cowherd lady; vismità—[being] astonished; bhara-pidita— 
[being] pained by the weight; maha-purusam—the Maha-Purusa 
(Visnu); adadhyau—meditated upon; jagatam—of the worlds (or 
pertaining to the worlds); dsa—became [engaged] (asa = babhüva) 
(or went); karmasu—in activities. 


Sanatana Gosvami— 

gopi bhara-pidita (sati) bhiimau tam nidhàya vismita (sati) jagatam 
maha-purusam (sri-nàrayanam) adadhyau. (tatah ca sā) karmasu 
asa. 


Vira-Raghava— 

gopi vismita bhara-pidita (ca) tam (sisum) bhümau nidhaya maha- 
purusam (bhagavantam) ddadhyau. (tatah sa) jagatam karmasu 
(pravrtta) asa. 


Pained by the weight, the cowherd lady put her son on the ground. 
Astonished, she contemplated on the Maha-Purusa. Afterward she 
went to perform her household tasks. 


Sridhara Svami— Y asoda did not know that the weight was produced 
by Krsna so that He would alight from her lap and in that way her 
death by Trnavarta would be averted, and so she meditated on the 
Maha-Purusa out of fear of a grave misfortune. 

“She was amazed, and pained by the weight (bhara-pidita 
= bharena pidità sati) of the worlds, which abide in Sri Krsna's 
abdomen." Or: “She became (asa = babhiiva)'™ engaged in activities 


154 Although the usage of the verb asa is improper as such, nonetheless, 
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(karmasu) in the midst of the worlds (jagatam = jagatam madhye),” 
but she did not know Him, in whose belly the world exists. 


Visvanatha Cakravarti—She was amazed out of delusion: “I don't 
know why my child is suddenly so heavy.” Because she was afraid 
that way, or because she thought He was possessed by some child- 
abductor demon, she meditated (adadhyau) on the Maha-Purusa of 
the worlds, Sri Narayana. The sense is she spoke after looking up in 
the direction of Vaikuntha and contemplating as follows: *O Lord, 
this son was bestowed by You: You should protect Him.” 

Afterward, the puzzled lady (vyagra is added) became (asa 
= babhüva) [engaged] in activities (karmasu) such as calling 
Brahmanas for [yet another] svasty-ayanam (reciting Vedic formulas 
for auspiciousness). 


Sanatana Gosvami—Therefore: “Pained by the weight, putting 
Him on the ground, and being astonished (vismità = vismità sati)— 
that is, either her natural smiling had gone due to suspecting a 
grave misfortune or she had become amazed by the burden of the 
unexpected weight—, she properly remembered (adadhyau =samyak 
sasmara) the Maha-Purusa of the worlds," either Paramatma or Sri 
Narayana, for the sake of her son’s well-being. The sense is Yasoda’s 
heart melted out of natural affection. Subsequently, feeling at ease 
after a moment, she was in activities (karmasu asa). The meaning 
is: For the sake of her son, she busied herself working in the house. 


Jiva Gosvami—The verse was explained by Sridhara Svāmī. In his 
commentary, the phrase sri-krsnodara-vartinam (of the worlds, 
which abide in Sri Krsna’s abdomen) should be interpreted as: 
vibhutvena tad-udara-vartinam iva, “which as if abide in His 
abdomen, given that He pervades all (as Brahman).” However, 
His being all-pervading, even while being delimited, should be 
established in damodara-lila. His pervasiveness even while having a 
body, as well as being untouched by anything even while pervading 


says Ashutosh Sharma Bishvas, that verb is current in the Brahmana 
portions of the Vedas (Bhdgavata Purana, a linguistic study, Assam, 1968, 
p. 220). 


316 Symphony of Commentaries 


everything, should be established in various upcoming pastimes. 
Karmasu denotes: in activities, such as a svasty-ayana, imbued 
with of her motherly affection. 


Baladeva Vidyabhüsana— "In activities" such as making the 
Brahmanas create harmony. 


Srinatha Cakravarti—“She reflected on the Maha-Purusa,” that 
is, she thought: “He is a mahd-purusa (great personality) in the 
worlds (jagatam madhye).” Afterward she was (asa = babhüva) in 
household chores (karmasu = grha-krtyesu). 

Or she contemplated (adadhyau = cintitavati): “He is the Maha- 
Purusa: He is not involved with the world (jagatamasa karmasu 
= jagata mà asa karmasu = jagata saha karmasu mà asa).” She 
remained blissful by recollecting His glories, and became forgetful 
of everything else. Thus, He was left alone. 


Vallabhacarya—Pained by the weight, she put Him down on the 
ground. She was amazed; later, she will also have fear, because of 
the knowledge of His glories, in sequence. 

Then, what should be done? She meditated upon Purusottama. 
Or she meditated—here dhydna has the sense of pratiti, clear 
apprehension: “He is the Maha-Purusa, the master of the worlds 
(jagatàm | mahà-purusam = brahmanda-kotinam api madhye 
svaminam).” Afterward, knowing that He is Bhagavan, for the sake 
of attending to Him (paricarya) she began to do various tasks, such 
as bathing (karmasu àsa = snànádi-karmasu asa = tat-tat-karyani 
kartum àrabdhavati). Otherwise, in separation from Him for one 
second, her life force would have departed. Alternatively, knowing 
that He is Bhagavan, the maintainer of the world, she went to her 
household duties (karmasu asa = grha-karmasu gatà).^ 


Vira-Raghava—“She meditated on the Lord (mahà-purusam = 
bhagavantam). Then she became (asa = babhüva) involved in 
household tasks (jagatam karmasu = garhiya-karmasu pravrtta).” 


155 Here the verb àsa is derived from the verbal root as gatau dipty- 
adanayoh ca (1U) (to go; to shine; to take) in its sense of gati, not from the 
verbal root as bhuvi (2P) (to exist). 
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10.7.20-21 
daityo nàmná trnàvartah kamsa-bhrtyah pracoditah | ^ 
cakraváta-svarüpena jaharasinam arbhakam || 
gokulam sarvam avrnvan musnams caksumsi renubhih | 
irayan sumaha-ghora-$abdena pradiso disah || 


daityah—a demon; namna—by the name [of]; trnavartah— 
Trnavarta; kamsa-bhrtyah—a servant of Kamsa; pracoditah— 
dispatched; cakravata-svariipena—as the form of a dust devil (a 
strong whirlwind carrying sand, dust and debris); jahara—took 
away; asinam—who was sitting; arbhakam—the boy; 

gokulam sarvam—all of Gokula; davrnvan—while covering; 
musnan—while taking away; cakstiimsi—the eyes (eyesight); 
renubhih—by means of dust; irayan—while making [the directions] 
resound; su-maha-ghora-sabdena—with a very, very frightful sound; 
pradisah—the intermediate cardinal directions; disah—the cardinal 
directions. 


Vira-Raghava— 

(tadà) daityah namna trnavartah kamsa-bhrtyah (tena ca) pracoditah 
cakravata-svariipena (agatya) sarvam gokulam (cakravata-rüpena) 
avrnvan renubhih (vrajaukasam) caksümsi musnan sumaha-ghora- 
Sabdena pradisah disah (ca) irayan, àsinam (yasodaya tyaktam) 
arbhakam (sri-krsnam) jahara. 


Then a demon by the name of Trnavarta, who was dispatched by 
Kamsa, arrived in the form of a dust devil. Enveloping all of Gokula 
with darkness, blinding everyone's eyes with dust, and making the 
directions reverberate with a very, very frightful sound, that servant 
of Kamsa abducted the boy, who was sitting. 


Sridhara Svami—/rayan means ninddayan, “while making [the 
cardinal directions and so on] resound.” 


Visvanatha Cakravarti—Only then did the demon take Him away. 


156 pranoditah (Vallabhacarya’s reading) (BBT edition). 
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Thus it's understood that the lightness of the weight was effected at 
the time of that kidnapping by the same sakti of the Lord. 


10.7.21 

*While making the cardinal directions and the intermediate cardinal 
directions (pradiso disah = vidisah disah ca) reverberate (irayan = 
pratidhvanayan).” 


Sanatana Gosvami—‘Trnavarta’ means either: trnam iva avartayati 
viparitam jagat pàtayati (he as if makes grass whirl, that is, he 
makes people fall upside down) or gati-vegena trnani avartayati 
paribhramayati (he makes grass twirl by the flux of the motion). It is 
thus pointed out that he is very strong. He is a complete scoundrel: 
that is indicated by kamsa-bhrtyah (Kamsa’s servant). 

He was dispatched (pracoditah = preritah) by Kamsa—either 
previously during a counsel of asuras, or at this time, that is, right 
after Kamsa heard the news of the murder of Pütana—for the sake 
of killing. For this reason, it is said jahara (he abducted). 

The boy was no longer heavy. He was sitting (asinam) 
somewhere to please His mother in order to dispel her concern 
about His whereabouts. 


10.7.21 

“While covering all of Gokula with dust (renubhir avrnvan)," and 
therefore: “while taking away the eyes of those living there (caksürnsi 
musnan = tatratyanam caksümsi musnan).” The sense of musnan is: 
nitaram mudrayan (while always making [the eyes remain] closed). 

Or, “while covering Gokula with darkness (tamasá is added 
from verse 22), and while blinding the eyes with dust...". This was 
for the sake of deluding Sri Yasoda’s vision. 

Pradiso disah signifies: vidiso disas ca (the intermediary 
directions and the cardinal directions). Moreover, Trnavarta was 
the form of a hurricane, making a terrible sound so that the crying 
of the baby could not be heard. 


Jiva Gosvami—This is one unit of two verses. It is pointed out here 
that he has a bad occupation as a demon whose form is a hurricane, 
that he is very strong, and that he cannot be counteracted. And He is 
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a complete scoundrel: This is indicated by kamsa-bhrtyah (Kamsa's 
servant). 

Trnavarta was dispatched (pracoditah). The drift is as follows: 
Previously, only Pütanà was dispatched, but only in a general way, 
as a murderess of children. Then, hearing about her demise, Karsa 
became afraid because he could not understand how Pütana, who 
had disguised herself, had been exposed, and so he dispatched 
Sakatasura and told him to remain invisible. Hearing the news of 
Sakatàsura's death, Kamsa became alarmed, hence he dispatched 
Trnavarta, who was stronger than the strong. A gale in the form a 
kidnapper, Trnàvarta was both visible and invisible. Krsna will grab 
him by squeezing his neck. 

The boy was no longer heavy. He was sitting (asinam) in the path 
of His mother's vision. Thus one can only imagine her atonishment, 
which consisted of very great sorrow. 


10.7.21 

“While covering all of Gokula with dust," and therefore: “while 
taking away the eyes (caksiimsi musnan)"... of those living there 
and while decreasing the luminosity. Pradiso disah signifies: vidiso 
diSas ca. 


Baladeva Vidyabhusana— Trnàvarta made the ten directions (disah 
= dasa disah) and the intermediate directions shake, or reverberate 
(irayan = kampayan pratinádayan va). 


Vallabhacarya—Now he says: When mother left in this way, 
Trnavarta arrived. He was eminently sent by Kamsa (pranoditah = 
kamsena prakarsena preritah). He grabbed the Lord, whose body 
was light as a gem. Cakravata-svariipena is a yasya sah bahuvrihi 
compound. 


Vira-Raghava—“ Arriving in the form of a hurricane (cakravata- 
svarüpena = cakraváta-svarüpena àágatya), he kidnapped Sri Krsna.” 


Anvitartha-prakasika—The derivation of “Trnavarta’ is: trna-vat 
sakalam visvam avartayati, “He makes the whole world gyrate as if 
it were grass." 
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ANNOTATION 
In his previous life, Trnavarta was King Sahasraksa, a devotee of 
Hari, and used to perform yajñas. Once, enjoying life with women, 
in a river, he did not greet Durvàsà Muni, who cursed him to become 
a demon. When the king begged at his feet, the sage foretold that 
he would be liberated by the touch of Sri Krsna's body (Brahma- 
vaivarta Purana 4.11) (Garga-samhita 1.14.61-64). 


10.7.22 


muhürtam abhavad gostham rajasà tamasavrtam | 
sutam yas$odà nàpasyat tasmin nyastavati yatah || 


muhurtam—for a muhürta (48 minutes); abhavat—was (i.e. were); 
gostham—the pasturing grounds (or the village); rajasa—with 
dust (or because of dust); tamasa—by darkness; ávrtam—covered; 
sutam—the son; yasodà—Y a$odà; na apasyat—did not see; tasmin— 
in that place; nyastavati—she had placed [Him]; yatah—where. 


gostham rajasá tamasa (ca) avrtam muhürtam abhavat. yasoda 
(tasyah) sutam yatah nyastavati, (sa) tasmin (sthane tam) na apasyat. 


Sanatana Gosvami / Jiva Gosvami— 

(sri-bhagavad-darsanam vind) gostham rajasá (gunena) tamasa 
(gunena ca iva) avrtam muhürtam abhavat. ya$odà sutam tasmin (eva 
sva-parsve) nyastavati (api), yatah (raja-ddeh hetoh tam) na apasyat. 


For nearly one hour, the village was covered by dust and darkness. 
Yasodā did not see her son where she had put Him. 


Alternatively: For nearly one hour, the village was as if covered by 


rajo-guna and tamo-guna. Because of the dust and the darkness, 
Ya$oda did not see her son where she had put Him. 


Sridhara Svami—“She did not see Him in the place (tasmin = tasmin 
sthàne) where (yatah = yatra) she had put Him." 


Visvanatha Cakravarti—(The commentary is the same.) 
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Sanatana Gosvami—As regards rajas (by dust): There is oneness 
in the sense of a jati (category): Gokula was covered by dust and 
by darkness created by the dust (rajasà tamasa = rajobhis tat-krta- 
tamasá ca). Or Gokula was covered by darkness caused by the dust 
(rajasà tamasà = rajasà yat tamas tena). As a pun: Without seeing Sri 
Bhagavan, Gokula was as if covered by rajo-guna and by tamo-guna. 

“Although she placed Him there (tasmin), in that same place at 
her side, she did not see Him because of the darkness (yatah = yatah 
tamasah hetoh)." In this way it's understood that the kidnapping was 
not perceived. 


Jiva Gosvami—“The place was covered by darkness created by the 
dust (rajasà tamasà = rajasà yat tamas tena).” As a pun: “The place 
was covered by rajo-guna and by tamo-guna... which put an end to 
seeing Sri Bhagavan.” At first He was as if in the yogis’ hearts. Thus, 
by the pun (slesa) there is also a simile (upama).'? 

“Although she placed Him there (tasmin)—in that same place 
at her side—, she did not see Him because of that dust etc. (yatah = 
yasmad raja-àdeh hetoh).” Sometimes the reading svayam (herself) 
is seen instead of tasmin. 


Vallabhacarya—Gostham signifies: sarvam eva gokulam (all of 
Gokula). 


Anvitartha-prakasika—Gostha means vraja. 


ANNOTATION 
This is sourced in Amara-kosa (3.3.30): gosthadhva-nivaha vrajah, 
“Vraja means gostham (pasturing grounds; cow pen), adhvan (path), 
and nivaha (multitude).” In usage, the word Vraja often means 
‘cowherd village’. 


10.7.23 
napasyat kascanatmanam param capi vimohitah | 
trnavarta-nisrstabhih sarkarabhir upadrutah || 


157  Vraja was covered with dust and by darkness like the Lord is not seen 
because of rajo-guna and tamo-guna. 
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na apasyat kascana api—no one saw; adtmanam—oneself; param— 
another; ca—nor; vimohitah—[being] bewildered; trnāvarta- 
nisrstabhih—sent forth by Trnavarta; sarkarabhih—by the sand 
particles; upadrutah—|being] oppressed. 


kascana api (janah) trnàvarta-nisrstabhih sarkarabhih upadrutah 
(ataeva) vimohitah (ca san) àtmànam param ca na apasyat. 


Everyone, oppressed by the particles of sand set in motion by 
Trnavarta, was confused. No one saw another nor even themselves. 


Sanatana Gosvami—Moreover he says: On account of the 
commotion engendered by the big demon, no one residing there was 
aware of what happened. “No one saw another (param = anyam), 
not even themselves (dtmanam = àtmàünam api), nor did they 
hear anything," in reference to the word ca (and). Alternatively, 
param means either paramesvaram or sri-krsnam api. The sense of 
vimohitah (bewildered) is: They were not even able to deliberate 
on anything. The reason for that is trndvarta and so on: “Oppressed 
by the sand particles cast by Trnavarta (trnavarta-nisrstabhih = 
trnavartena praksiptabhih).” It’s understood that all of this occurred 
because of Sri Krsna’s desire to go in the sky. 


Jiva Gosvami—“No one saw another, not even themselves, nor 
did they hear anything,” in reference to the word ca. The sense 
of vimohitah (bewildered) is: They were even unable to organize 
anything. 


Vira-Raghava—Sarkarübhih means sikatübhih (by particles of 
sand). 


10.7.24 
iti-khara-pavana-cakra-pamsu-varse 
suta-padavim abalavilaksya mata | 
atikarunam anusmaranty asocad 
bhuvi patita mrta-vatsakà yathà gauh || 
(candrika) 

(with irregularities) 
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iti—in this way; khara—harsh; pavana-cakra—because of a 
tornado; pamsu-varse—when there was a shower of sand and dust; 
suta-padavim—the place (or path) of her son; abala—the woman 
(“weak”); avilaksya—after not seeing; mata—mother; atikarunam— 
in a very pitiful manner; anusmaranti—while remembering 
continuously; asocat—lamented; bhuvi—on the ground; patita—fell; 
mrta-vatsaka—whose calf is dead; yatha—like; gauh—a cow. 


Vira-Raghava— 

iti khara-pavana-cakra-pamsu-varse (sati) suta-padavim avilaksya 
abala mata (yasodà) atikarunam anusmaranti bhuvi patità yatha 
mrta-vatsakà gauh, (tadvad) a$ocat. 


Vallabhacarya / Ganga Sahaya— 

iti khara-pavana-cakra-pamsu-varse (sati) suta-padavim avilaksya 
abala mātā atikarunam (yathà syat tatha tam) anusmaranti (akrtartha 
aham ity @tmanam) asocat, (tatah) mrta-vatsaka gauh yatha bhuvi 
patita. 


Not seeing her son’s tracks during the shower of sand, occasioned by 
such a harsh dust devil, mother Yasoda grew weak and, continuously 
remembering her son, wailed extremely pitifully like a cow whose 
calf has died. Then she slumped to the ground. 


Sridhara Svami—K hara-pavana-cakra-pamsu-varse signifies: khara- 
pavana-cakrat pamsu-varse sati, “when there was a shower of sand 
and dust due to a harsh whirlwind." 


Visvanatha Cakravarti—Khara-pavana-cakra-pamsu-varse 
signifies: khara-pavana-cakrat pàmsu-varse sati. Avilaksya 
means adrstva (not seeing). 


Sanatana Gosvami—She was abalàá (a woman; weak), meaning she 
was unable to do anything or to deliberate. She fell on the ground 
(bhuvi patità sati) and lamented her son (sutam asocat) extremely 
pitifully, that is, in such a way that it broke timber, stones, and 
diamonds. Alternatively, at first she lamented, and afterward she 


324 Symphony of Commentaries 


fell on the ground out of bewilderment, because she is a mother. 
Aho has the sense of kheda (grief). In the other reading, 
anusmaranti, sutam needs to be added (‘remembering her son’). 


Jiva Gosvami—“When there was a shower of dust, which was 
connected with a tornado that was harsh in the way that was told 
(iti-khara-pavana-cakra-pamsu-varse = pürvokta-prakàra-khara- 
pavana-cakra-sambaddha-pamsu-varse sati), YaSoda, not perceiving 
the path of her son (suta-padavim = sutasya margam) by any sign, 
could not understand." The word abalà (a woman; weak) means 
she was unable to do anything or to deliberate. Hence “she just 
fell on the ground (bhuvi patità = kevalam bhuvi patità sati) and 
wailed (asocat) while continuously remembering (anusmaranti) in 
an extremely pitiful manner (atikarunam)," that is, in such a way 
that it broke timber, stones, and diamonds. She wailed for His sake. 
Alternatively, at first she lamented, and afterward she fell on the 
ground out of bewilderment, because she is a mother. 


Baladeva Vidyabhisana—Pamsu-varse denotes: dhüli-viksepe sati 
(when there was a flurry of dust). 


Vallabhacarya—Asocat (she lamented) signifies: | atmánam 
asocitavati akrtartha aham iti, “She lamented over herself: ‘I am a 
failure.’” Afterward she fell on the ground. That is, she fainted. 


10.7.25 
ruditam anu nisamya tatra gopyo 
bhrsam anutapta-dhiyo "$ru-pürna-mukhyah | 
rurudur anupalabhya nanda-sinum 
pavana up4arata-pamsu-varsa-vege || 
(puspitagra) 


ruditam—the crying; anunisamya—after continuously hearing (or 
anu—afterward; nisamya—after hearing); tatra—there; gopyah— 
the cowherd ladies; bhrsam—very much; anutapta- dhiyah—whose 
minds are continuously afflicted; asru-pürna-mukhyah—whose 
faces are filled with tears; ruruduh—cried; anupalabhya—after not 
perceiving; nanda-stinum—Nanda’s son; pavane—when there as a 
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wind; uparata—had ceased; pamisu-varsa—of the shower of dust and 
the like; vege—[the wind,] in which the momentum. 


Bhaktisiddhànta Sarasvati— 

uparata-pamsu-varsa-vege pavane (sati) gopyah tatra (yasodayah) 
ruditam anunisamya (tatra sthane agatya) nanda-sünum anupalabhya 
bhrsam anutapta-dhiyah as$ru-pürna-mukhyah (ca satyah) ruruduh. 


Ganga Sahaya (Anvitartha-prakasika)— 

(trnavarta-vatya-sabde yasoda-rodanam gopibhih na srutam.) anu 
uparata-pamsu-varsa-vege pavane (sati, tasyah) ruditam nisamya 
tatra (agatya) nanda-sünum anupalabhya bhrsam anutapta-dhiyah 
(ataeva) asru-purna-mukhyah gopyah ruruduh. 


When the wind’s momentum of sand and dust died down, the 
cowherd ladies heard a wailing cry there. Not perceiving Nanda’s 
son, they cried: Their hearts felt tremendous pain and their faces 
filled with tears. 


Sridhara Svami—“When there was a wind in which the momentum 
of the shower of sand and dust had ceased (pavana uparata-pamsu- 
varsa-vege = updratah pamsu-varsasya vegah yasmin tatha-bhite 
pavane sati).” “Continuously hearing (anunisSamya) her crying there 
(ruditam tatra = tatra tasyah ruditam), the cowherd ladies cried 
(gopyah ruruduh).” 


Sanatana Gosvami—They heard afterward (anu nisamya = pascat 
Srutva), because of the cessation of the terrible sound of the 
hurricane. 

The ladies’ minds were very (bhrsam = atyartham) afflicted 
(anutapta). In the reading anurakta-dhiyah (instead of anutapta- 
dhiyah), the sense is the ladies were fond (anurakta) of either 
Ya$odà or Nanda's son.” The word nanda-siinum suggests that all 
the residents of Nanda’s Vraja too cried. 


Jiva Gosvami—“When the tempest ceased, the cowherd ladies, who 
were neighbors, heard a wailing cry that was pervading Vrajesvari’s 
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house (anunisamya = vipsaya Srutva) (tatra = Sri-vrajesvari-grhe). 
Going there and not seeing Nanda's son (anupalabhya = gatvà api 
adrstva), the ladies, whose minds were greatly afflicted (bhrsam 
anutapta-dhiyah = bhrsam anutapta-dhiyah satyah), profusely shed 
tears (asru-pürna-mukhyah = asru-pürna-mukhyah satyah), and 
cried.” 

(Additions are underlined.) The ladies’ minds were very 
(bhrsam = atyartham) afflicted (anutapta). In the reading anurakta- 
dhiyah (instead of anutapta-dhiyah), the sense is the ladies were 
fond (anurakta) of either Yasoda or Nanda's son." The word nanda- 
sünum suggests that all the residents of Nanda's Vraja too cried, 
since they are his followers. 


Vallabhacarya— "After going there in the house by themselves 
(tatra = svayam tatra grhe gatva) and not perceiving Nanda's son, 
they cried by holding themselves.” 


Vijayadhvaja Tirtha—Krsna had traveled to the antariksa (outer 
space) (10.7.29). 


10.7.26 
trnavartah santa-rayo vatya-rupa-dharo haran | 
krsnam nabho-gato gantum nasaknod bhüri-bhara-bhrt || 


trnavartah—Trnavarta; $anta-rayah—whose speed has abated; 
vatya-riipa-dharah—who assumes the form of a hurricane; haran— 
while taking away; krsnam—Krsna; nabhah-gatah—who goes to the 
sky; gantum—to go; na asaknot—was not able; bhüri-bhara-bhrt— 
who bears a heavy weight. 


Jiva Gosvami— 

trnavartah vatya-rupa-dharah krsnam haran nabho-gatah (bhitva 
tatra tena aviskrta-bharena) bhüri-bhara-bhrt (san tatah eva ca) 
santa-rayah (san) gantum na asaknot. 


Visvanatha Cakravarti / Baladeva Vidyabhüsana / Ganga Sahaya— 
trnávartah | vatyà-rüpa-dharah | (prathamam | balakantaram iva) 
krsnam haran nabho-gatah (tatah) bhüri-bhara-bhrt (ataeva) santa- 
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rayah (abhüt. tatah ca sah tam vodhum asamarthah san param) 
gantum na asaknot. 


Trnavarta, a dust devil, kidnapped Krsna and reached the skies. Due 
to the heavy weight, his velocity subsided, and so he was unable to 
go further. 


Visvanatha Cakravarti—At first, while abducting Krsna as if he 
were kidnapping another boy, he reached a very high altitude 
(nabho-gatah = atyürdhvam gatah). There he was bhüri-bhàra-bhrt 
(he carries a heavy weight). In those upper regions, his velocity has 
abated. Afterward, he was simply unable to carry Him, therefore he 
could not move. 


Sanatana Gosvami—A fter that, because of their wailing in pain, He 
abandoned His pastime of going in the sky and undertook to kill 
the demon. Bhüri-bhàra-bhrt means: bhüri mahan yah bharah tam 
bibharsi iti tathà sah, *he bears a large weight," in reference to either 
Krsna's weight or his own. In the latter sense, the idea is he could 
achieve a high momentum by having a hefty bodily mass: In that 
way he could carry Him far away." Or the derivation is "Trnavarta 
carried Him, who was very heavy’ (bhari-bharah yasya tam bibharsi 
iti tathà sah). 


Jiva Gosvami— After that, because of their wailing in pain, He 
abandoned His pastime of going in the sky and undertook to kill 
the demon. 

“Assuming the form of a hurricane, Trnavarta abducted Krsna, 
went high in the sky, and there became bhüri-bhara-bhrt (he has a 
heavy weight)," because of the weight that was manifested by Him 
there. “Afterward, his velocity subsided, hence he could not move." 


Baladeva Vidyabhusana—"He could not go further" (gantum = 
param gantum). 


158 Sanatana Gosvami says Trnavarta himself was heavy. This is 
substantiated in the next verse. Jiva Gosvàmi edited that out. 
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10.7.27 


tam a$mánam manyamana atmano gurumattayá | 
gale grhita utsrastum nasaknod adbhutarbhakam || 


tam—Him (Krsna); asmanam—[as] a stone; manyamanah—while 
thinking; atmanah—than himself (or his own); guru-mattaya— 
in terms of having weight; gale—on the neck; grhitah —[being] 
grabbed; utsrastum—to eject; na asaknot—was not able; adbhuta- 
arbhakam—the wonderful boy. 


(sah) Gtmanah guru-mattaya tam (Sri-krsnam) asmanammanyamanah 
(tena eva) gale grhitah (tam tyaktum icchan api) adbhutarbhakam 
(tam) utsrastum na asaknot. 


While considering Him as a rock, in terms of being even more heavy 
than himself, Trnavarta was grabbed on the neck and was unable to 
cast aside that amazing boy. 


Sridhara Svami—Trnavarta thought He had a stone (asmanam = 
asmavantam), because He was extremely heavy (gurumattaya 
atigauravena) almost as if He were a mountain. Grabbed (grhtah = 
dhrtah) on his own neck (atmanah gale) by Him, he could not cast 
Him aside, although he wanted to. 


Visvanatha Cakravarti—Afterward, baby Krsna, whose wish to 
play in His own sky was achieved and whose ambition to be seen in 
Svarga by young women able to conceive was accomplished, set out 
to kill him. 

Thinking He had a stone (asmantam = a$mavantam), in terms 
of being even heavier (gurumattaya = atigauravatvena) than himself 
(atmanah = àtmanah sakāśād api), meaning he thought Krsna was 
a boulder of sorts, he could not repel Him (utsrastum na asaknot = 
nihsarayitum na asakat). The reason for that is he was grabbed on 
the neck (gale grhitah) by Him, as a baby pastime—out of fear that 
He would fall. 

Concerning asmantam (which should read asmavantam), the 
deletion of ‘va’ pertains to the meter. It is similar to: yu-vor anakau, 
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“Ana and aka are the replacements of yu and vu" (Astadhyayi 7.1.1). 
In the reading asmanam (a stone), there is a deletion of mat[up]. 
In the reading asmarnam, the sense is: a$marnavam, that is, Sila- 
samudram iva, “like an ocean in the form of a rock." 


Sanatana Gosvami—“Thinking He had a stone (asmantam = 
asmavantam)—meaning he thought Krsna was a nilamani mountain, 
not Nanda's son—since He was even heavier than himself (atmanah 
guru-mattaya = atmanah api sakásád guru-mattayà  hetuna), 
Trnavarta could not repel Him—although he wanted to get rid of 
Him because He was heavier than himself and because he could not 
carry Him further away—because he was grabbed on the neck by 
Him,” and therefore He is an amazing boy (adbhutarbhakam), that 
is, a boy who is beyond this world, or else He creates great interest. 
In some places the reading is a$manam. 

As a toddler who is being led upward by someone grabs their 
neck out of fear, so there is a worldly balya-lilà here too by grabbing 
the neck. Moreover, there is aisvarya in this pastime, for these 
reasons: (1) That big demon was unable to repulse Him from his 
neck, (2) The weight was unbearable for him, and (3) The manner 
in which He killed Trnavarta. 


Jiva Gosvami—(The first paragraph is almost the same:) “Thinking 
He had a stone (asmantam = a$mavantam), meaning he thought 
Krsna was a nilamani mountain, not Nanda's son, Trnavarta could 
not repel Him—although he wanted to get rid of Him because 
He was heavier than himself and because he could not carry Him 
further away—because he was grabbed on the neck by Him," and 
therefore He is an amazing boy (adbhutarbhakam), that is, a boy 
who is beyond this world, or else He creates great interest. 

Concerning asmantam, the deletion of ‘va’ is due to the meter, 
because it hints at: yu-vor anákau (Astadhyayi 7.1.1), but this reading 
is rarely seen. However, the reading aśmānam is seen in many places, 
but in this instance the deletion of mat[up] is caused by the meter. 
Asmarnam is also the reading in many places. In this regard, ‘varna’ 
(letter, syllable) is expressed by the word arna because it is seen in 
that way in the Agamas and so on; ābhā (color) is stated with the 
word varna, and somehow parvata (mountain) with the word asman 
(stone). 
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As a toddler who is being led upward by someone grabs their 
neck out of fear, so there is a worldly balya-lila here too by grabbing 
the neck. 


Baladeva Vidyabhüsana— "Thinking He was a boulder (asmanam 
= eka-pásána-vapusam = Sailam), because He was even heavier 
than himself (atmanah guru-mattayá = dtmanah sakásád api 
atigauravatvena hetuna), Trnavarta, although desiring to abandon 
Him, was unable to reject (utsrastum = tyaktum) Him because (yatah 
is added) Krsna grabbed him on the neck” out of fear of falling, due 
to absorption in bdalya-lila. 


Vallabhacarya—Krsna was a supernatural boy (adbhutarbhakam = 
alaukikarbhakam): The connection remained even when Trnavarta 
was rejecting Him. The pastimes of the Lord are reverse (viparita). 


Anvitartha-prakasika—Trnavarta relinquished his form of a 
hurricane. Then Krsna grabbed him on the neck. 


ANNOTATION 
The reference to Panini’s rule *yu-vor anakaw (Astadhyayi 7.1.1) 
has nothing to do with this verse. The word vu (which signifies either 
nvul or vun) is a code word for the suffix aka, and the word yu (which 
signifies either lyu, lyut, tyu or tyul) is a code word for ana. There is 
only a similarity in terms of the disappearance of the syllable va, but 
the respective reasons for that are radically different. 

Regarding the grammatical form asmavantam, the ‘m’ of the 
suffix mat[up] changes to *v' when it is applied after a$man because 
the second to last letter in a$man is an ‘a’ (Astadhyàyi 8.2.9) (HANV 
1058). 

However, with respect to the form a$mànam, which is the second 
case singular of asman (stone), the rule concerning mat[up] to which 
Jiva Gosvàmi and Visvanatha Cakravarti refer above is a different 
one: kvacid guna-vacanün matupo lug istah, “Sometimes the 
deletion of mat[up] is desired when it comes after a word expressing 
a quality" (Varttika 5.2.94). The gist is a$man (stone) represents the 
quality of heaviness, and heaviness (gurutvam) is classed as a guna, 
in Nyaya philosophy (Tarka-sangraha 1.4). Thus, either Trnavarta 
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thought Krsna is a stone or he thought Krsna had a stone. The usage 
of mat[up] relates to the latter interpretation. 


10.7.28 
gala-grahana-niscesto daityo nirgata-locanah | 
avyakta-ravo nyapatat saha-bàlo vyasur vraje || 


gala—the neck; grahana—because of grabbing; niscestah—devoid 
of activity; daityah—the demon; nirgata-locanah—whose eyes 
popped; avyakta-ravah—whose sound is unclear; nyapatat—fell; 
saha-balah—with the boy; vyasuh—dead (“he whose life airs have 
departed (vi = vigata)"); vraje—in the pastures. 


daityah  gala-grahana-niscestah nirgata-locanah avyakta-ravah 
vyasuh saha-balah vraje nyapatat. 


The demon’s endeavor came to an end because Krsna clasped his 
neck. His eyes popped, his sounds were inarticulate, and his life 
force departed. He and the boy fell in the pastures. 


Sanatana Gosvami—“Trnavarta was devoid of movement 
(niscestah) only because of the grabbing on the neck (gala-grahana 
= gala-grahanena eva).” The sense is he was unable to flail his hands 
and feet. 

His eyes popped (nirgata-locanah = nirgate bahir nihsrte locane 
yasya sah) just by being squeezed on the throat. In addition, his 
sounds of pain were indistinct (avyakta-ravah = na vyaktah na 
spastah na vaktum sakyah rávah arta-nadah yasya yena sah). 

He was with the Lord (saha-balah = bhagavat-sahitah). Or 
the separation is: sa ha balah, “The demon was notorious (sah = 
prasiddhah), by being very strong, and was a fool (balah = mürkhah)" 
because he did not know what he was getting into. Therefore he died 
(vyasuh = mrtah), and fell continuously, that is, in such a way that 
all the limbs fell topsy-turvy (nyapatat = nitaram apatat) (nitaram = 
prsthatah sarvanga-patam), within Vraja (vraje = vraja-madhye). Ha 
has the sense of harsa (joy).'? 


159 In Sarartha-darsini (10.1.38), Visvanatha Cakravarti separated the 
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Previously, the residents of Vraja experienced great fear, as a 
result of Pütana's flailing her feet and so on and emitting cries of 
pain. Now, that should not occur, and so the killing only took place 
in the sky by grabbing the neck. For this reason, the truth of the 
matter is: Krsna kidnapped Trnavarta in order to fly in the sky. 


Jiva Gosvami—(A dditions are underlined.) “Trnavarta was devoid 
of movement (niscestah) only because of the grabbing on the neck 
(gala-grahana = gala-grahanena eva)." The sense is he was unable to 
flail his hands and feet. 

His eyes popped (nirgata-locanah = nirgate bahir nihsrte locane 
yasya sah) just by being squeezed on the throat. In addition, his 
sounds of pain were indistinct (avyakta-ravah = na vyaktah kim 
uktam iti na boddhum asakyah ràvah arta-nadah yasya sah). 

He was with Srila Bala-Gopala. Trnavarta died (vyasuh = 
mrtah), and fell continuously, that is, in such a way that all the limbs 
fell topsy-turvy (nyapatat = nitaràm apatat) (nitaram = prsthatah 
sarvanga-patam), within Vraja (vraje = vraja-madhye). 

Previously, the residents of Vraja experienced great fear, as a 
result of Pütana's flailing her feet and so on and emitting cries of 
pain. Now, that should not occur, and so the killing only took place 
in the sky by grabbing the neck. For this reason, the truth of the 
matter is: Krsna kidnapped Trnavarta in order to fly in the sky. 


Baladeva Vidyabhusana—Vyasuh means pràna-hinah (devoid of 
life force). 


10.7.29 
tam antariksat patitam silayam 
visirna-sarvavayavam karālam | 
puram yatha rudra-sarena viddham 
striyo rudatyo dadrsuh sametah || 
(upendra-vajra) 


tam—him (Trnavarta); antariksat—from outer space; patitam— 


word saha as sa ha, where he glossed ha as spastam (clearly). Or ha is used 
to fill the meter (Amara-kosa 3.4.5). 
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fallen; silayam—on a rock; visirna—were broken (or scattered); 
sarva-avayavam—all of limbs of whom; karalam—dreadful; 
puram yatha—like the city (called Tripur or Tripuram); rudra- 
Sarena—by Siva’s arrow; viddham—that was pierced; striyah—the 
women; rudatyah—while crying; dadrsuh—saw; sametah—who had 
assembled. 


Vira-Raghava— 

antariksat silayam patitam (ataeva) visirna-sarvavayavam tam 
(daityam) rudra-sarena viddham puram yatha karalam sametah 
rudatyah (ca) striyah dadrsuh. 


Ganga Sahaya (Anvitartha-prakasika)— 

rudra-sarena viddham puram yathà antariksat silayam patitam visirna- 
sarvavayavam karalam tam (trnavartam) sametah rudatyah striyah 
dadrsuh. 


The weeping women, who had assembled, saw Trnavarta, fallen 
from outer space unto a rock. All his limbs were dreadful. They 
were scattered like the city of Tripura was after it collapsed, struck 
by Rudra’s arrow.’ 


160 This is the background information: The asuras were conquering the 
three worlds by means of three flying fortresses made of gold, silver, and 
steel, respectively, and built by Maya Danava. The gods requested Lord 
Siva’s assistance. He shot an arrow that transformed into innumerable 
arrows, and thereby all the occupants of the three cities died and fell. Maya 
Danava revived them by making the dead bodies touch the water in a well 
of nectar within Tripura. Afterward, Lord Visnu came to the rescue. He 
took the form of a cow, and Brahma that of a calf. Visnu drank up the 
nectar while the gods kept staring. Seeing this, Maya Danava said: “No one 
in this world, whether an isvara, a god, an asura, a human, or some other 
living being, is able to repel fate—either one’s own, another’s, or the fate 
regarding both oneself and another—which is arranged by destiny.” Then, 
Sri Krsna, by means of His potencies such as dharma, jnana, virakti, rddhi, 
tapas, vidya, and kriya, created military equipment for Sambhu: a chariot, 
a charioteer, a banner, horses, a bow, an armor, arrows, and so on. Fitting 
an arrow to his bow at midday, during the muhürta known as abhijit, Hara 
destroyed the three cities" (Bhagavatam 7.10.53-70). 
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Jiva Gosvami—(Additions are underlined.) Trnavarta landed on 
a stone, meaning on an area of the ground that was mixed with 
stones, in the vicinity of a house. Stones had been put there so that 
there would be no rise of the dust occasioned by the trampling of 
the animals’ hooves. The gist is he did not fall on anything else, 
and so the idea that he crushed a bunch of trees like Pütanà did is 
repudiated. Therefore, all his limbs were broken in specific ways 
(visirna-sarvavayavam = visesatah sirnah bhagnah sarve avayavah 
yasya). They were also very stiff (karalam = kathinatarangam api). 
Or: Therefore they were terrible (karalam = raudram). 

The clause with puram is an example of helplessly falling from 
the sky. Visirna and so on is syntactically connected here too. “All 
the ladies, having met at Sri Yasodà's side while, saw Trnavarta at 
the same time. 

The sense is: As women, their hearts are greatly attached to Sri 
Krsna on account of a particular type of affection pertaining to the 
soft nature of prema. For this reason, due to their abundant sorrow 
they saw Him from the beginning of the fall, which took place in 
proximity to them for the sake of quickly dispelling that. 


Vallabhacarya—He fell when his magical powers ended. Concerning 
silayàm (on a rock): vraja-madhye mahan pasano bhavati yatra 
sthito nandah sarvam eva doham anusandhatte. sā sila brahma- 
putriva sthità daitya-ghatini, “Within Vraja is a large stone on which 
Nanda inspects all the milk. That stone is like Brahma’s daughter, a 
murderess of demons.” For this reason all the demon’s limbs were 
scattered. Although dead, he made everyone afraid, let alone when 
he was alive: This is what he says with karalam, which means krüra 
(cruel). That is the reason the Lord killed Him. 

As regards puram yatha rudra-sarena viddham, the three cities 
caused great calamities. The weeping women saw Trnavarta, who 
fell like Tripura, hit by Rudra’s arrow, collapsed. 


Vijayadhvaja Tirtha—Puram stands for: puram tripura-samjfiam 
(the city called Tripura). 


Vira-Raghava— "The demon, all the limbs of whom were scattered, 
was dreadful (karalam = bhayan-karam) like the city pierced by 
Rudra’s arrow.” 
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10.7.30 
pradaya matre pratihrtya vismitah 
krsnam ca tasyorasi lambamánam 8! 
tam svastimantam purusdda-nitam 
vihayasa mrtyu-mukhat pramuktam | 
gopyas ca gopah kila nanda-mukhya 
labdhvà punah prapur ativa modam || 


meters: 
first line: indra-vamsa 
other lines: upajati (11) 


pradaya—after taking (ie. after picking up); matre—to mother; 
pratihrtya—after handing over; vismitah—[were] amazed; krsnam— 
Krsna; ca—and; tasya urasi lambamanam—who was resting upon his 
chest; tam—Him; svastimantam—|Krsna] who fared well (“He had 
well-being”); purusa-dda—by a demon (“by one who eats men"); 
nitam—who was led; vihayasa—via the sky (or “who is vigorous,” 
as referring to purusada); mrtyu-mukhat—from the mouth of 
death; pramuktam—freed; gopyah—the cowherd ladies; ca—and; 
gopah—the cowherd men; kila—certainly; nanda-mukhyah— 
whose foremost is Nanda; labdhva—after obtaining; punah—again; 
prapuh—obtained; ativa—excessive; modam—joy. 


(tah striyah) tasya (daityasya) urasi lambamanam krsnam pradaya 
(tam) mdatre (yasodayai) ca pratihrtya vismitah (babhivuh). 
vihayasáà purusada-nitam (api) mrtyu-mukhat pramuktam tam kila 
svastimantam punar labdhvà gopyah gopah ca nanda-mukhyah ativa 
modam prapuh. 


Krsna was relaxing on the demon's chest. Picking Him up and 
handing Him over to mother Yasoda, the ladies were flabbergasted. 
He certainly was lucky, for He had been freed from the jaws of 
death although that demon had taken Him into the sky. Reunited 
with Krsna, who was safe and sound, the ladies and the men, whose 
leader is Nanda, were elated. 


161  tasyopari lambamanam (Vallabhacarya’s edition). 
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Sridhara Svàmi—The syntactical connection is: tasyorasi 
lambamanam krsnam àdàya matre pratihrtya vismitas ca babhüvuh, 
“Taking Krsna, who was resting upon his chest, and handing Him 
over (pratihrtya — samarpya) to mother, the women too became 
astonished." 

“He was brought (nitam) by a demon (purusada = purusddena) 
through the path of the sky (vihayasáà = gagana-margena). 
Nevertheless He was freed from the mouth of death (mrtyu-mukhat 
pramuktam). Upon obtaining Him again (punar labdhva), they 
became happy (modam prapuh).” 


Visvanatha Cakravarti— The prose order is: tasyorasi lambamanam 
krsnam adàya matre pratihrtya vismita babhüvuh, “The women took 
Krsna, who was resting upon his chest, handed Him over to mother 
and became astonished." The word urasi (on the chest) suggests that 
Krsna was not in pain, because the asura fell upon a stone on his 
back. 

“He was taken by a cannibal (purusdda = purusüdena = 
manusya-bhaksakena) through the path of the sky (vihdyasa = 
gagana-margena),” therefore He was “as if freed from the mouth of 
death (mrtyu-mukhat pramuktam = mrtyoh mukhàd iva muktam).” 


Sanatana Gosvami—They saw Sri Krsna, the one whose pastimes 
attract everyone’s hearts. What was He like? “He was clinging 
(lambamanam) to the demon’s chest (tasya = tasya daityasya).” That 
is, He had remained in place by holding on to the demon’s neck, as 
though He were a dark blue gem. Krsna clung to his neck with both 
hands. Or He had let go of his neck and was lying on his chest. 
“Picking Him up and handing Him over (pratihrtya = samarpya) 
to mother, they became astonished.” He was safe and sound 
(svastimantam = sarvathà kusalinam) even when He was resting 
on Trnavarta’s chest. He had been led via the sky by a cannibal 
(purusdda = bhaksaka). Krsna was eminently freed (pramuktam 
= prakarsena muktam) from the mouth of death, because of the 
possibility of falling from high altitude. He was svastiman in the sky 
and was svastiman when He was found too, meaning He was in good 
health (svastimantam = svasthya-yuktam). Hence the cowherds 
became elated. Thus, He was found again (punar labdhva). The 
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sense of punah is: punar jatam iva (as if born again). The cowherd 
ladies include Yasoda. They are mentioned first because they found 
Him before the men did. 


Jiva Gosvami—“The women handed Him over to Yasoda and 
became astonished." Their astonishment occurred only afterward 
because previously the confusion was vehement. It's understood 
that eventually the cowherds carried the demon's body into the 
Yamuna. Krsna was safe and sound (svastimantam = sarvathà 
kusalinam) even when He was resting on Trnavarta’s chest. (The 
rest of the commentary is the same as the above.) 


Vallabhacarya— They were astonished right when they saw the 
demon fall from the sky, and when they noticed, upon picking Him 
up, that He was not afraid, and also when, after handing Him to 
Ya$odaà, they saw He was in good health. 

Krsna was heavyweight in the sky and became lightweight 
while coming down. Krsna was delaying above Trnavarta (tasyopari 
lambamanam). Like a boulder and a leaf fall, the demon fell down 
hard but baby Krsna came down very slowly above him, without 
ever touching him. The cowherds grabbed Krsna in midflight (adàya 
= madhyatah eva ādāya). 

The purusádas are Raksasas (ogres), by the derivation purusam 
evàdanti (they only eat humans). This means they harm either the 
body or the limbs. 

Moreover, mrtyu-mukhat pramuktam is a lyab-lope paficami 
(the ablative case is used when there is a deletion of the suffix 
lyap).'? The sense is: mrtyu-mukham prapya svecchayá prakarsena 
mrtyum marayitva svayam muktam, “Having attained the mouth 
of death by His own will, He was freed eminently (pramuktam = 
prakarsena muktam), that is, by cheating death, meaning He freed 


162 Thus, mrtyu-mukham pràpya (having attained the mouth of death) 
is the gloss of mrtyu-mukhat (from the mouth of death). The rule is: 
pancami-vidhane lyab-lope karmany upasamkhyànam (Varttika 2.3.28). 
Jiva Gosvami’s corresponding sūtra is: gamyasya yab-antasya karmano 
"dhikaranac ca paficami, “When an indeclinable participle ending in ya/p] 
is implied, the ablative case is applied after the karma or the adhikarana of 
that participle" (Hari-nàmàamrta-vyàkarana 684). 
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Himself." Thus He was in good spirits (svastiman = kalyanavan): It's 
not just that He was in one piece, rather His splendor was intact. His 
innate bliss too did not change, not one bit. 


Vira-Raghava—"He was freed from the mouth of death although 
He had been led away by a demon (purusáda-nitam = daityena 
nitam athàpi)." “Obtaining the boy, who was alive (svastimantam = 
jivantam),the cowherd men, whose leader is Nanda (nanda-mukhyah 
= nanda-pradhanah), and the cowherd ladies became happy again 
(punar = nitarám) (modam = harsam), obviously (kila).” 


Anvitartha-prakasika—Mrtyu-mukhat pramuktam is a lyab-lope 
paficami. The meaning is: mrtyu-mukham prapya iva prakarsena 
tam marayitva muktam, “After as if attaining the mouth of death, He 
was freed in an eminent way, that is, by killing him." Kila, in prapuh 
kila, has the sense of prasiddhi (obviously). In punar labdhva, punar 
is said in consideration of Putana. 


10.7.31 
aho batatyadbhutam esa raksasa 
balo nivrttim gamito ’bhyagat punah | 
himsrah sva-papena vihimsitah khalah 
sadhuh samatvena bhayad vimucyate || 1° 
upajati (12) 


aho bata—what a wonder; atyadbhutam—extremely amazing; esah — 
this [boy]; raksasa—by a Raksas (Raksasa); balah—boy; nivrttim— 
cessation; gamitah—was caused to attain; abhyagat punah—He has 
returned; himsrah—cruel (or injurious, savage); sva-papena—by 
(or because of) his own sin; vihimsitah—was injured (i.e. killed); 
khalah—wicked; sadhuh—a good person (or a spiritual practitioner); 
samatvena—by being equal (i.e. even-minded); bhayat—from fear; 
vimucyate—is freed. 


163 In Vallabhacarya's edition, this half verse is seen prior to the verse: 
sametya caikatra krtasiso 'malà vicarayamasur upayam atra, “The cowherds, 
who were pure and had pronounced blessings, got together in one place and 
pondered over the way this happened.” 


Chapter Seven 339 


(Sri-nandadayah parasparam | àhuh sma)—aho! bata! (etad) 
atyadbhutam (asti, yad) esah balah raksasa nivrttim gamitah (api) 
punar abhyagat. (janah) khalah himsrah sva-papena vihimsitah. 
sadhuh samatvena bhayád vimucyate. 


“Golly, this is greatly astonishing: Although a Raksasa tried to finish 
Him off, this boy has come back to us again. Injurious scoundrels 
are harmed by their own sin. The righteous dispel fear by being 
even-minded. 


Sridhara Svàmi—They talk to one another about joyful topics. 
“The Raksasa tried to kill Him (nivrttim gamitah = mrtyum 

prapitah).” With himsrah and so on (injurious scoundrels...), some 

cowherds among them say: *What is amazing about that?" 


Visvanatha Cakravarti—In three verses he says: The aisvarya which 
took place even though He is a boy and which consisted of putting 
an end to a big demon did not laugh at the vatsalya of Nanda and 
the cowherds, although the aisvarya engendered wonderment. On 
the contrary, it increased it. 

This is even more wonderful than a wonder of wonders: “Even 
though the boy (balah) was made to attain (gamitah = prapitah 
api) cessation (nivrtti)—a condition that should not be described 
with words such as marana (death) or nasa (demise), on account 
of suggesting inauspiciousness—, He again (punar) attained the 
presence of His relatives (abhyagat = bandhünàm abhimukham 
praptah).” 

With himsrah and so on, some cowherds among them say: 
“What is amazing about that? The injurious scoundrel was killed 
because of his sin (sva-pàpena), his abduction of an innocent little 
boy. A good boy (sadhuh = sadhu-balakah) is freed from fear by 
being even-minded (samatvena),” that is, by viewing friends and 
enemies alike, only on account of being a child. 


Jiva Gosvami—(Additions are underlined.) In this way, only their 
particular affection continuously increased. It's not that aisvarya- 
jfíana, which puts it to an end, came about. This is what he says via 
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their conversation in this verse. 

The words aho bata have the sense of either parama-vismaya 
(total amazement) or atyanta-harsa (absolute joy). Atyadbhutam 
means maháscaryam (great wonder): That is exactly what they 
expound with esah and so on: “Although He was caused to attain 
cessation (nivrttim gamitah api), this boy (esah balah)—who is very 
young and extremely delicate, the form of the sole life force of Vraja; 
the sense is He was unable to do anything—has again (punar) come 
face to face with us (abhyagat = asmad-abhimukham praptah),” 
by killing the demon, an enemy. Alternatively, “He has fearlessly 
returned (abhyagat punah = abhy agat punah) (abhi = abhayam 
yatha syat tatha)."** 

That is not so amazing: This is what they affirm with the words 
beginning from himsrah, which means vicara-hinah (devoid of 
judgment) or jighamsuh (one who desires to harm); khalah signifies 
vaficakah (deceiver), therefore: sva-padpena vihimsitah (he was 
utterly injured by his own sin). 

“A südhu, a person devoid of himsā (hatred), mattatà (false 
pride) and other faults, is freed (pramucyate = pramuktah)'9 from 
fear by means of virtue, which occurs by seeing the happiness and 
the unhappiness of others as if they were own's own (samatvena = 
atma-vat parama'®-sukha-duhkha-darsana-jena punyena).” The 
drift is: “There’s no need to worry about repeated calamities, even 
from wicked Kamsa.” The word sadhuh is said in reference to Sri 
Nanda because it is a general statement of the gopas. 

Or,_the second half of the verse (injurious scoundrels...) 
consists of the arthántara-nyása ornament (corroboration): As such 
vihimsitah means vihimsyate (is injured). 


164 Here abhi (fearlessly) is an adverb, formed by adding the negative 
particle na[fi] to the word bhi. The word bhi is made by adding the suffix /k/ 
vi[p] after the verbal root /ni/bhi bhaye (to fear) and by deleting /k]vi[p]. 
Afterward, na[fi] + bhi becomes abhi, and abhi becomes short because 
an adverb is neuter, and a long vowel at the end of a word made neuter 
becomes short by the rule: brahmanta-trivikramasya vamanah, * At the end 
of a neuter word, a long vowel becomes short” (Hari-nàmàmrta-vyàkarana 
172). 

165 The reading pramucyate, instead of vimucyate, is not mentioned in 
modern editions of Bhagavatam. 

166  Parama is a typographical mistake in the place of para. 


Chapter Seven 341 


Sanatana Gosvami— With sadhuh and so on they say: There's no 
need to worry about repeated calamities, even from wicked Kamsa." 
This is said in reference to either Sri Krsna or themselves. 


Baladeva Vidyabhüsana—In this verse he says the isvara-buddhi 
(the cowherds’ awareness that He is God), although it was arising by 
seeing the destruction of the great demon, vanished because of the 
putra-buddhi (their notion that He is a son) of Nanda and others.: 
Words (vani) are indeed Sarasvati. 


Vallabhacarya—Krürah means pisunah (malignant). No one in 
the world is worse than he. As regards sadhuh samatvena bhayad 
vimucyate, only Brahman is the form of apahata-papman (devoid 
of sin) (Chandogya Upanisad 1.2.9): It has many forms. That which 
is sama is devoid of all faults, in light of the statement: nirdosam hi 
samam brahma, “The flawless Brahman is the same [everywhere]” 
(Bhagavad-gità 5.6). 

“One who is a sadhu sees the same (sama-drsti) (sees Brahman 
everywhere and in everyone), therefore even this boy, who has 
sama-drsti, deserves to be a sadhu. As a result, this sadhu was freed 
from fear in a particular way (vimucyate = visesena mucyate)." As 
such, a wrong conception of Bhagavan is made. An ascertainment 
by those who are fixed in jñāna was made that way. 


Vijayadhvaja Tirtha—Samatvena means: samatvena gunena 
(because of the quality of equanimity). 


Vira-Raghava—“A cruel (himsrah = krürah) rascal is killed 
(vihimsitah = nihitah) because of his sin, whereas a sadhu is freed 
(vimucyate = muktah bhavati) from fear by seeing oneself in 
others and others in oneself (samatvena = svasmin itaresu ca sama- 
bhavena).” 


Anvitartha-prakasika—“We are sadhus, therefore our boy was 
freed.” 


10.7.32 


kim nas tapas cirnam adhoksajarcanam 
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pürtesta-dattam uta bhüta-sauhrdam | 
yat samparetah punar eva balako 
distyà sva-bandhün pranayann upasthitah || 
(indra-vamsa) 


kim—whether; nah—by us; tapah—austerities; cirnam—done; 
adhoksaja-arcanam—worshiping Adhoksaja; pürta—meritorious 
public works; ista—fire sacrifices; dattam—gifts; uta—perhaps; 
bhita-sauhrdam—friendship toward living beings; yat—which (or 
because of which); samparetah—[as if] dead; punah—again; eva— 
the same; balakah—the boy; distya—by good luck; sva-bandhün— 
to His relatives; pranayan—while being affectionate (or in order to 
be affectionate); upasthitah —is situated near. 


kim nah tapah adhoksajarcanam pürtesta-dattam uta bhüta-sauhrdam 
cirnam yad (yad = yasmat) (nimittat) samparetah (iva) balakah sva- 
bandhün pranayan distyà punar eva upasthitah (iti). 


lathava: balakah eva samparetah (iva) sva-bandhün pranayan 
punar upasthitah (iti yad distya bhavati, tatra hetuh) nah tapah 
adhoksajarcanam pürtesta-dattam uta bhüta-sauhrdam cirnam kim 
(bhavati).) 


Ganga Sahaya (Anvitartha-prakasika)— 

yat (yat = yasmat) (tapa-ddi-punya-visesat) samparetah (api) 
balakah sva-bandhiin (asmàn) pranayan punar upasthitah, (tad) 
distya (bhadram jatam. atra visaye) kim nah tapah adhoksajarcanam 
purtesta-dattam bhüta-sauhrdam cirnam (iti na janimah). 


“Is it because we performed austerities, worshiped Adhoksaja, 
carried out public works, did fire sacrifices, gave in charity, and 
showed friendship to living beings that we now reap the good luck 
of being with the boy, who delights us, His relatives? He was almost 
dead! 


Sridhara Svami—“Austerity done (cirnam = krtam) by us (nah = 
asmabhih).” Pürtam (meritorious public works) signifies: vapi- 
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küpàdi-nirmánam (constructing ponds, wells, etc.); istam (sacrificial 
acts) means: pañca-yajňāgnihotrādi (the five sacrifices, the 
Agnihotra, etc.); dattam means dànam (gifts). Yat stands for yasmat, 
that is, yasmat tapa-àdeh (because of which austerities and so on). 
Pranayan means harsayan (to delight; while delighting). 


Visvanatha Cakravarti—In this verse, Sri Nanda and others say: 
“However, if something inauspicious were to happen to this boy, all 
of us would die. Therefore this is the result of our very many pious 
deeds." Cirnam means krtam (done). Pürtam signifies: vapy-àdi- 
nirmánam (constructing ponds, etc.); istam means: pafica-yajfiadi 
(the five sacrifices, etc.). Yat stands for yasmat tapa-ddeh (because 
of which austerities and so on). [ 

The sense of pranayan is kurvan (pranayam kurvan, “to show 
affection"). It amounts to saying jivayan (to revive). Or it means 
pranayavantam kurvan (He is making Himself affectionate). 


Jiva Gosvami—(A dditions are underlined.) Lauding their recurrent 
good luck, out of continuous rapture, they speak. The worship 
of Adhoksaja (adhoksajarcanam) culminates in bhakti, in light 
of the text: sa vai pumsam paro dharmo yato bhaktir adhoksaje, 
“The topmost duty for humans is that because of which bhakti 
to Adhoksaja occurs" (1.2.6). Tapas and the rest too culminate 
in bhakti. Of those, tapas means krcchràdi (hardship and so on). 
Pürtam and the rest are defined as follows: 


vapi-kupa-tadagani devatayatanani ca | 
anna-pradhanam aramah pürtam ity abhidhiyate || 
agnihotram tapah siddham vedanam cánupálanam | 
atithyam vaisvadevam ca istam ity abhidhiyate || 
Sarandagata-santranam bhütanam capy ahimsanam | 
bahir-vedyam ca yad danam tad dattam abhidhiyate || 


167 The five great sacrifices (pafica-mahd-yajna) are enjoined for 
every Vedic householder: (1) brahma-yajfia, “Study of the Vedas and 
Vedic literature," (2) deva-yajfia, “Oblations to the gods,” (3) pitr-yajfia, 
“Offerings to the forefathers,” (4) manusya-yajfia, “Showing hospitality” 
(4) bhüta-yajfia, “Offering food to beings. 


344 Symphony of Commentaries 


*Pürtam is the construction of ponds, wells, tanks, temples, and 
gardens, in such a way that the most important thing is giving away 
cooked food. Istam is a Agnihotra sacrifice, undergoing austerities 
to completion, preserving the Vedas, hospitality, and the rite called 
Vaisvadeva. Dattam means gifts which save those who have come 
for assistance, which are on a platform outside of a sacrificial altar, 
and in regard to which there is no animosity toward living beings." 


Or, tapas and so on are varieties of the worship of Adhoksaja. Of 
these, it's understood that tapas consists of the vow of Ekadasi, etc., 
and pürtam and so on are aspects of it.’ 

“The boy has come back (upasthitah = samipam agatah) to 
enliven us (pranayan = jivayan), His folks (sva-bandhiin = sva- 
janan). He was as if dead (samparetah = samparetah iva) again to 
boot (punar = punar api), like before." The word eva has the sense 
of sadrsya (similarity).'° 


168 The dual interpretation is based on the verse: istapürtena mam evam 
yo yajeta samahitah labhate mayi sad-bhaktim mat-smrtih sadhu-sevaya, 
*One who worships Me in this way with a concentrated mind through 
fire sacrifices (istam) and meritorious public works (apürtam) obtains 
genuine devotion to Me. By serving the sddhus, one obtains knowledge 
of Me” (Bhagavatam 11.11.47). Sridhara Svāmī says istam and pürtam are 
processes within bhakti: bhakter antaranga-sádhanam (Bhavartha-dipika 
11.11.47). The Bhagavatam defines istam and pürtam as follows: himsram 
dravya-mayam kamyam agni-hotrady asantidam, darsas ca pürnamasas ca 
caturmasyam pasuh sutah. etad istam pravrttakhyam hutam prahutam eva ca, 
purtam surdlayarama-kipdjivyadi-laksanam, “A rite (such as syena-yàga, 
‘hawk sacrifice") performed to harm another person; a sacrifice, such as the 
Agnihotra; darsa (a sacrifice performed on every new moon); piirnamasa (a 
sacrifice performed on every full moon); caturmásyam (the three sacrifices: 
vaisvadeva, varuna-praghasa, and sakam-edha, which are performed at the 
beginning of every four months: Kartika, Phalguna, and Asadha); an animal 
sacrifice; a Soma sacrifice; hutam (vaisvadevam); prahutam (bali-haranam, 
an offering of food before the meal to gods; it is done after the vaisvadevam); 
These, which are called istam, and pürtam, defined as the construction of 
temples, gardens, wells, places for distributing water, and so on, are called 
pravrtta (pravrtta-karma, acts that cause one to remain in samsdra) if they 
are done with selfish motives and bring restlessness" (7.15-48-49). 

169 This is sourced in Visva-kosa: evaupamye ’vadharane, “Eva is used 
in the senses of aupamyam (resemblance) and avadhàáranam (limitation, 
ascertainment)" (2.63). 
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Krama-sandarbha—Tapas and the rest are meant to please 
Adhoksaja. 


Baladeva Vidyabhüsana—Dattam means offering cooked food 
and so on, which has been earned by proper means and which is 
palatable to the giver, to venerable recipients. Yat means: yato 
nimittàt (because of which reason). Pranayan means praharsayan 
(while enrapturing). 


Vallabhacarya—Pürtam is digging wells and so forth. Istam is yaga 
(fire sacrifices) and so on. Dattam denotes tuld-purusa-dana (gift 
of gold and so on equal to a man's weight), and so on. These are 
worldly methods: This consideration in particular is for those who 
are outsiders. 

Yat expresses the reason in regard to their conjecture, as follows: 
punar eva bàlakah api sva-distyà sva-bandhün pranayan upasthitah 
iti yat. Punar eva means pürva-vat (as before). 


Vijayadhvaja Tirtha—The name ‘Adhoksaja’ is derived in 
Mahabharata: adho na ksiyate jatu yasmat tasmad adhoksajah, “Since 
He is not moved below at all, He is Adhoksaja” (Mahabharata, 
udyoga-parva 68.10). 

Pranayan means pranayam sneham kurvan, “while showing 
affection (pranayam = sneham).” Amara-kosa states: prasraya- 
pranayau samau, “Prasraya and pranaya are the same [and mean 
‘affection’]” (3.2.25). 


Anvitartha-prakasika—Bhüta-sauhrdam means:  sarva-pranisu 
bhagavad-buddhyaà sammananam, “Respecting all living beings 
with the notion that God is in everyone.” Cirnam means dcaritam 
(practiced, done): The irregular formation is because it is a 
prsodarádi (a list of irregularly formed words) (cirna is irregularly 
made from the verbal root car). 


10.7.33 


drstvadbhutani bahuso nanda-gopo brhadvane | 
vasudeva-vaco bhüyo manayamasa vismitah || 
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drstva—after seeing; adbhutani—amazing; bahusah—repeatedly; 
nanda-gopah—the cowherd named Nanda; brhadvane—in 
Brhadvana; vasudeva-vacah—Vasudeva’s words;  bhüyah— 
repeatedly; manayamasa—considered; vismitah—amazed. 


Bhaktisiddhanta Sarasvati— 
nanda-gopah brhadvane bahusah adbhutani (bdlaka-caritrani) 
drstva vismitah (san) bhüyah vasudeva-vacah manayamasa. 


Nanda the cowherd, astonished by seeing so many amazing deeds 
only in Brhadvana, repeatedly pondered over Vasudeva’s words. 


Sanatana Gosvami—Their profuse affection for Sri Bhagavan 
has thus been shown in a general way. And specifically, it greatly 
increased by fearing another occurrence, insofar as Nanda was 
trying to determine the cause of the calamities. Sukadeva speaks 
with that in mind. 

Because of bahusah (manifold), other similar deeds of the Lord 
are implied. The philosophical conclusion with regard to the absence 
of narrations about Him because His feats were innumerable, has 
already been written (BVT 10.7.18). 

“Vasudeva’s words (vasudeva-vacah = vasudevasya vacah) 
refers to: santy utpatas ca gokule, “There are disturbances in Gokula 
also” (10.5.31). Nanda was amazed (vismitah = vismitah san) in this 
way, because of his vivid recollection. Nanda-gopah is a double 
meaning: he delights the inhabitants of the village (vrajanandana) 
and protects the Earth (prthvi-palana). 


jagad-bhramaka-vibhramsan mad-bhaktya bhanti sadhavah | 
ato rajas-tamo-netr-trnavartam ahan prabhuh || 


“< After the ruination of those who make the world dizzy, the sadhus 
are resplendent, because of devotional service to Me." Hence the 
Lord killed Trnavarta, the leader of dust and darkness (or whose 
leaders are rajo-guna and tamo-guna).” 


Jiva Gosvami—(Additions other than the verse are underlined.) 
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Their profuse affection for Sri Bhagavan has thus been shown in a 
general way. And specifically, it greatly increased by fearing another 
occurrence, insofar as Nanda was trying to determine the cause of 
the calamities. Sukadeva speaks with that in mind. 

Because of bahusah (manifold), other similar deeds of the 
Lord are implied, such as those consisting of cleverness involved 
in subduing the Brahmana in disguise named Sridhara, which are 
well-known by the people of Sri Mathura. The king of sages did not 
mention tham on account of the king's short life span. 

Only in Brhadvana, and nowhere else: That is the reason he 
suspected that something was wrong. Nanda-gopah is a double 
meaning: he delights the inhabitants of the village (vrajanandana) 
and protects the Earth (prthivi-palana). 


rajas-tamah-svabhavam mad-bhramakam guru-maninam | 
nighnan nijan bibharmiti trnavarta-druhan api || 


“My people were oppressed by Trnavarta too. By slaying him, who 
has a nature of rajas and tamas, who makes Me go ’round, and who 
thinks he is heavy, I am protecting them.” 


Anvitartha-prakasika—Nanda thought highly of Vasudeva’s words, 
meaning he realized that what he said came true (mānayāmāsa = 
satyam amanyata). 


10.7.34 


ekadarbhakam àdàya svankam àropya bhamini | 
prasnutam pàyayamasa stanam sneha-paripluta || 


ekada—once; arbhakam—the boy; ddaya—after taking; sva- 
ankam—unto her lap; dropya—after causing to climb; bhamini— 
the resplendent lady (Ya$oda); prasnutam—which was oozing 
[milk]; payayamása—made [Him] suck; stanam—the breast; sneha- 
paripluta—immersed in affection. 


ekada bhamini (tasyah) arbhakam àdàya svankam āropya sneha- 
pariplutà (sati) prasnutam (tasyah) stanam (tam) payayamasa. 
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One day, the resplendent lady took her child, raised Him unto her 
lap and, immersed in affection, made Him suck her oozing breasts. 


Sridhara Svami— 
trnávartagame drsta-gauravasankinim prasum | 
bodhayan darsayamasa jrmbhamano mukhe jagat || 


“Mother Yasoda was perplexed about the heaviness she had felt at 
the time of Trnavarta’s arrival. To enlighten her, He showed her the 
universe in His mouth while yawning.” 


Sanatana Gosvami—On the occasion, he talks about yet another 
amazing deed. Ekada signifies: kasmimscit kale (at some time). 
There is no fixed rule regarding the time, because the Lord is not 
dependent on Time. Or the reason is that, because He exhibits youth 
(tarunya) in babyhood too (bàlya) and babyhood in youth too, it is 
impossible to determine His exact age. 

Adaya (after taking) connotes: bhümau kridantam tatah à balad 
grhitva, “pulling Him, who was playing on the ground, out of that 
with all her strength.” Or else: paryankikayam sayanam tam tatah 
grhitva, “taking Him after He had been resting on a cot.” 

Bhavini (instead of bhamini)'® portends: paramottamà nari 
Sri-yasodd (Sri Yasoda, the topmost woman). Because of that, 
she was completely immersed (paripluta = atyantam nimagna) in 
putra-sneha-rasa, and for this reason her breast-milk was eminently 
flowing (prasnutam stanam = prakarsena ksarat-stanyam). That is, it 
was always making her clothes wet. 


Jiva Gosvami—(Additions are underlined.) Yasoda had as if become 
withered on account of conjecturing the repeated occurrence of 
something undesirable, due to fear in each previous event. Now, in 
this verse Sukadeva begins the narration of a pastime where the /ila- 
Sakti itself shows some power in Him in order to console her. 


Adaya connotes either: paryankikayam sayünam tam tatah 


170 Jiva Gosvami too has the reading bhavini, but that variant reading is 
not mentioned in any modern edition of Bhagavatam. 
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grhitva, “taking Him, who had been resting on a cot, from that,” 
or bhümau kridantam tatah à balad grhitva, “pulling Him, who was 
playing on the ground, out of that with all her strength." 

Bhavini (instead of bhamini) means: svabhavatah_sad-bhava- 
yuktà (she naturally has a good disposition). Specifically, she was 
completely immersed (paripluta = atyantam nimagná) in such a 
putra-sneha-rasa. For this reason her breast-milk was eminently 
flowing (prasnutam stanam = prakarsena ksarat-stanyam). That is, it 
was always making her clothes wet. 


Vallabhacarya—Bhamini signifies: bhama-yukta (endowed with 
splendor). 


Vijayadhvaja Tirtha—Bhamini means: tejasvini (effulgent, energetic 
lady). 


Vira-Raghava—In prasnutam (exuding), the suffix /k/ta is in the 
active voice. 


10.7.35-36 
pita-prayasya janani sutasya rucira-smitam | 
mukham lalayati rajan jrmbhato dadrse idam || 
kham rodasi jyotir-anikam asah 
suryendu-vahni-svasanambudhims ca | 
dvipan nagams tad-duhitrr vanani 
bhütàni yani sthira-jangamani || 


meters: 
anustup (10.7.35) 
indra-vajra (10.7.36) 


pita-prayasya—by whom most of it was drunk; janani—mother; 
sutasya—of her son; rucira-smitam—in which the smiling was 
exquisite; mukham—the face (or the mouth); /alayati—while 
caressing; rajan—O king (Pariksit); jrmbhatah—who was gaping; 
dadrse—saw; idam—this; 

kham—space; rodasi—heaven and Earth; jyotih-anikam—a 
multitude of luminaries; asah—the cardinal directions; sürya— 
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the sun; indu—the moon; vahni—fire; svasana—air; ambudhin— 
oceans; ca—and; dvipan—islands (i.e. the Vedic divisions of Earth: 
continents); nagan— mountains; tat-duhitrh—rivers (daughters of 
mountains); vanani—forests; bhütani—living entities; yani—which; 
sthira-jangamani—nonmoving and moving. 


rajan! janani pita-prayasya jrmbhatah (tasyah) sutasya rucira- 
smitam mukham lalayati (tasya mukhe tad-dvàrà jathare và) idam 
(vaksyamanam khadikam, visvam và) dadrse. 


(sa) khamrodasijyotir-anikam asahsuryendu-vahni-svasanambudhin 
dvipan nagàn tad-duhitrh vanani yani bhütàni sthira-jangamani 
(tàni) ca (dadarsa). 


O king, when baby Krsna had almost finished suckling and was 
gaping, mother Yasoda caressed His smiling mouth and saw this: 
outer space, heaven and Earth, the stars, the sun, the moon, fire, air, 
oceans, islands, mountains, rivers, forests, living beings, and things. 


Sridhara Svami—He had almost suckled all the breast-milk (pita- 
prayasya = pitah prayah stanah yena tasya) (‘by whom most of the 
breast was drunk’). Nagān means girin (mountains); their daughters 
are the rivers (tad-duhitrh = tesam duhitrh = nadih). 


Visvanatha Cakravarti—In pita-prayasya (of Him who was mostly 
suckling), the suffix /k/ta is in the active voice, as in: pita gávo 
vibhakta bhratarah, “The cows drank. The brothers distributed." 

“While caressing (lalayati = lalayanti) His mouth, she saw... 
the universe in His abdomen, through His mouth," in the light 
of Brahma’s praise: krtsnasya cantar jathare jananya mayatvam 
eva prakati-krtam te, “The illusoriness of the entire material 
manifestation was manifested within, inside Your abdomen, by 
You to Your mother" (10.14.16). Sometimes the reading is mukhe 
instead of mukham. 

“She saw this," meaning the world, which we can see (idam = 
idam asmad-drsyam visvam eva), because His body, even though it 
was on mother's bosom, is the substratum of the entire world, given 
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that His body pervades everything by His inconceivable potency. 

As regards jrmbhatah (of Him who was gaping): Seeing the 
entire universe with its particulars was only brought about by the 
inconceivable potency at a moment that was convenient because of 
His gaping. 


Sanatana Gosvami—With janani (the mother) and sutasya (of the 
son), he makes one aware of the profuse affection. In addition to 
that, there was intense beauty, in reference to rucira-smitam (in 
which mouth the smile was exquisite), therefore: *While caressing 
(lalayati = lalayanti), she saw the universe in His mouth (mukhe) 
while He was gaping,” or yawning (jrmbhatah = jrmbhamanasya 
= jrmbham kurvatah satah), out of idleness, due to great bliss 
engendered by her caress. 

In the reading mukham, this is understood: “While caressing 
(lalayati = lalayanti) His mouth, she saw (dadrse = dadarsa) the 
universe in His abdomen, through the mouth,” because of Brahma’s 
praise: Artsnasya cantar jathare... (see above) (10.14.16). 

Sridhara Svami seems to prefer the reading mukhe, by looking at 
his explanations in regard to this one (ref. darsayan visvam Gsye, 
Bhavartha-dipika 10.7.1) and the next one (Bhavartha-dipikà 
10.8.37)."! 

Rajan (O king) is a vocative uttered due to great amazement. 
Alternatively, Sukadeva implies this: “Don’t think that her vision 
was anything like the way Arjuna, your grandfather, saw you during 
the Kuruksetra War. It was much more special than that.” 

Kham means antariksam (outer space, between heaven and 
Earth). Rodasi signifies: divam bhimim ca (heaven and Earth), 
that is, the three worlds, bhuvas, svar, and bhū. And by that the 
inhabitants there are understood. 


171 Krsna twice showed Yasoda the universe within Himself. The other 
instance is in the next chapter: sd tatra dadrse visvam, “She saw the universe 
in it” (10.8.37). In that text, tatra (in it) refers to mukham (mouth) in verse 
10.8.35. Sridhara Svāmī comments: tatra tasmin mukhe visvam dadrse 
dadarsa, “She saw the universe in that mouth (tatra = tasmin mukhe)" 
(Bhavartha-dipika 10.8.37). This is in conformity with the text: jrmbhato ’sya 
vadane bhuvanani gopi samviksya, “the cowherd lady, seeing the worlds in 
the mouth of Him who was yawning” (2.7.30). But in his commentary on 
verse 10.7.19 Sridhara Svami said the worlds exist in Krsna’s abdomen. 
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Jiva Gosvami— Concerning pita-prayasya, the suffix /k/ta is in the 
active voice, by looking at the usage, such as: pita gavo vibhakta 
bhratarah... (see above). It is like agata-prayah (who had almost 
arrived).? Another possibility is that pitam means pānam, by 
taking the suffix /k/ta in the passive impersonal voice: pitam panam 
prayam isad asiddham yasya, “of Him whose suckling was not quite 
finished.” In Sridhara Svami’s opinion, the word stana was deleted. 
Here that is poetic license. 

(The next three paragraphs are the same as the above.) With 
janani (the mother) and sutasya (of the son), he makes one aware 
of the profuse affection. In addition to that, there was intense 
beauty, in reference to rucira-smitam (in which mouth the smile 
was exquisite), therefore: “While caressing (/alayati = lalayanti), she 
saw the universe in His mouth (mukhe) while He was gaping,” or 
yawning (jrmbhatah = jrmbhamanasya = jrmbham kurvatah satah), 
out of idleness, due to great bliss engendered by her caress. 

In the reading mukham, this is understood: “While caressing 
(lalayati = lalayanti) His mouth, she saw (dadrse = dadarsa) the 
universe in His abdomen, through the mouth,” because of Brahma’s 
praise: krtsnasya cantar jathare... (see above) (10.14.16). 

Sridhara Svàmi seems to prefer the reading mukhe, by looking at 
his explanations in regard to this one (ref. darsayan visvam asye, 
Bhavartha-dipika 10.7.1) and the next one (Bhavartha-dipikà 
10.8.37). 

Idam (this) connotes: asmabhir yad drsyate tad eva visvam, “the 
world, which is what we see," and nothing else. The gist is: His body 


172 The rule is that the suffix /k/ta is applied in the active voice after 
verbal roots that have the sense of gati (motion) and after some verbal 
roots which are intransitive but which become transitive by the application 
of a prefix. For more details, consult Hari-námàmrta-vyàkarana (767- 
769). Here the sense of pita (suckling) relates to the sense of gati. Here is 
why: The sense of gati includes prapti (attainment) and tyāga (rejection) 
(HNV vrtti 641). ‘Suckling’ the breast means ‘taking’, thus it has the sense 
of prapti. For instance, Jiva Gosvàmi writes: “ajigrahat tam janako dhanus 
tat" iti ca. atropadanàárthasya graheh prapty-atmakatvena gaty-arthatvdt, 
“There is also: ajigrahat tam janako dhanus tat (“Janaka made Him take 
up that bow," Bhatti-kàvya 2.42) because the verbal root grah, which has 
the sense of upddana (taking), has the sense of gati since it involves prapti 
(attainment)" (HNV vrtti 641). 
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pervades everything by His inconceivable potency. For this reason, 
there is no actual connection of the world in it. That was stated as 
follows in Sri Bhagavad Upanisat: 


maya tatam idam sarvam jagad avyakta-mürtinà | 
mat-sthani sarva-bhütàni na caham tesv avasthitah || 
na ca mat-sthani bhütàni pa$ya me yogam aisvaram | 


“I pervade all this world by My unmanifest form (Brahman). All 
beings are in Me (as Brahman), but I am not in them, nor are beings 
situated in Me! Behold My godly might." (Bhagavad-gita 9.4-5) 


Only Garbhodaka-sayi Visnu, who is an amsa of His arnsa, is the one 
in whose belly the universe exists: At the time of final annihilation, 
the world exists in him in potential form.!? 

Kham means antariksam (outer space); rodasi signifies: divam 
bhümim ca (heaven and Earth), that is, the three worlds, bhuvas, 
svar, and bhū. 


Baladeva Vidyabhusana—Concerning mukham  làlayati (while 
caressing the mouth): cibukam grhitva (after grabbing the chin) 
needs to be added. 

The purport of His showing the universe is this: “My mother is 
already omniscient, but she only knows the nature of My aisvarya in 
principle: She has not beheld it. That is why she fears for My sake. 
By showing her My aisvarya, I will have peace of mind.” 


Vallabhacarya—Addressing Pariksit with the vocative rájan is 
a normal procedure for showing respect to a king, but the real 


173 In the end, some potential energy remains: bijam (Brahma-samhita 
5.13), and at the beginning of creation, the subtle form of the world pierced 
through Garbhodaka-sayi Visnu’s abdomen (Bhagavatam 3.8.13). Moreover, 
commenting on Bhavartha-dipika earlier, Jiva Gosvami wrote: atha Sri- 
krsnodara-vartinam iti vibhutvena tad-udara-vartinam iveti vyakhyeyam, 
“After this, as regards Sri-krsnodara-vartinam, "[of the worlds,] which 
abide in Sri Krsna’s abdomen,” the explanation is: vibhutvena tad-udara- 
vartinam iva, ‘which as if abide in His abdomen, given that He pervades 
all (as Brahman)’” (Laghu-vaisnava-tosani 10.7.19). The world in Krsna's 
abdomen is a holographic double of sorts. 
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purpose is an implied sense: “Brace yourself, because you never 
heard anything like this before." 


Anvitartha-prakasika—The word base pita-prayah signifies: 
prayena pitah, “He is mostly suckling.” In /alayati, the absence of 
n[um] is poetic license. The verbal root jrbh[i] is atmanepadi, and so 
jrmbhatah is poetic license because of the usage of the /s/at[r] suffix. 
The adtmenepada in dadrse is poetic license."^ 

Kham means akasam (space); jyotir-anikam signifies: taradi- 
samüham (the multitude of stars and so on); asah means disah (the 
cardinal directions); $vasana is váyu (air); the islands (dvipan) are 
Jambudvipa and so on. 


10.7.37 
sa viksya visvam sahasa rajan sanjata-vepathuh | 
sammilya mrga-savaksi netre asit suvismita || 


sü—she; viksya—after seeing; visvam—the universe; sahasa— 
suddenly (and/or at once); rajan—O king (Pariksit); safijata- 
vepathuh—whose trembling has been produced; sammilya—after 
closing; mrga-sdva-aksi—whose eyes are[like the eyes] of the 
young of a deer; netre—both eyes; dsit—became; su-vismita—very 
astonished. 


rajan! sã visvam sahasá viksya mrga-savaksi (ataeva sahasa) safijata- 
vepathuh suvismità (sati) netre sammilya (cintayanti) asit (iti). 


Sanatana Gosvami— 
rajan! sa visvam sahasa viksya mrgasavaksi safijata-vepathuh netre 
sammilya suvismità asit. 


Suddenly beholding the universe, O king, doe-eyed Yasoda shook. 
She closed her eyes out of astonishment. 


174 Not only that, the expected phonetical combination is dadarsedam. 
Ashutosh Sharma Bishvas says the hiatus in dadrse idam is because of the 
meter (Bhagavata Puràna, a linguistic study, Assam, 1968, p. 220). 
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Visvanatha Cakravarti—Sahasa (suddenly) means both akasmat 
(unexpectedly) and yugapad (simultaneously) (she unexpectedly 
saw and immediately shook). She shook (safijata-vepathu) out of 
fear of a grave misfortune. She closed her eyes to meditate on Sri 
Visnu, “O Lord Narayana, please protect, protect my son from this 
grave misfortune.” She is described as doe-eyed because her face 
evoked her alarmed state of mind. 


pütanadi-vadhais$varyam na prema samacükucat | 
pratyutavardhayat tasminn arista-prati Sankayad | 
nanda-bhagyadi-hetiinam tatrabhüd yadi kalpanam | 
tato nirhetur eveyam aisvari $aktir agata || 

vibhutva-darsika krsna-dehasya sphutam eva hi 
tathapi vismitaivasin mat-putrasyedam adya kim || 
na tv aisya-jnana-sambhrantya vatsalye sithilabhavat | 
na catra sambhavet kincit pürva-vad-dhetu-kalpanam || 
tac capi vastuto gadha-premormi-mayam eva hi 

iti niskampata premnah khyapità syan muhur muhuh || 
prema-devyàh!? pariksartham àgacchanty antarantara | 

saktir esà hareh kintu tayà dasi-krta bhavet || 


“The might involved in killing Putana and others did not constrict 
love. On the contrary, it increased it, on account of fearing that 
a mishap would happen to Him. If reasons such as Nanda's good 
fortune were to be posited in that regard, the reply is: This godly sakti 
that came was causeless. She clearly perceived the omnipresence 
of Krsna’s body. Nevertheless, she became astonished: “What 
is happening to my child now?" It is not that, due to perplexity 
arising from the knowledge of His godhood, languor occurred in her 
caring mood. Nor is any conjecture of a cause, though done before, 
possible here. Moreover, in truth that deep love is comprised of 
waves. The unshakeability of love is declared in this way again and 
again. This innermost sakti of Hari was coming for the purpose of 
testing prema-devi, but the latter turned the former into a servant." 


Sanatana Gosvami—Viksya means sākşād drstva (after seeing 


175 prema-devya (Sundara-Krsna Dasa's edition) 
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directly). Sahasā means akasmat (unexpectedly) and yugapad 
(simultaneously). Visvam means a$esam jagad eva (the entire 
universe). Therefore its material causes, although not mentioned, 
are meant to be included. They are implied ahead, in the other 
vision of the universe, with: vaikarikani (the mind, and the presiding 
deities of the senses, ‘transformations of sattvika ahankara’) and so 
on (10.8.38). 

She shook either because she was completely astonished or 
because she feared a grave misfortune. She closed her eyes for the 
sake of not seeing that universe. This proves that her vision was 
only an external one, with both eyes. Thus Her vision is similar 
to Arjuna's, in consideration of the Lord's words to him: divyam 
dadami te caksuh, “I give you divine eyes" (Bhagavad-gita 11.8). In 
addition, because of seeing directly with both eyes by the power of 
her affection for Sri Bhagavan, the vision of that in the abdomen 
is also made to be perceived, since the Lord has the world in His 
abdomen. And that is obvious at the outset of creation, due to the 
emergence of the lotus of the worlds through the navel, and so on. 
And this is indicated because of the nondifference with Narayana 
(Garbhodaka-sayi Visnu, in this context), who is His amsa. 

Or, by the sight of that within His abdomen, an inner vision 
is intended to be described. Her perceiving the truth of Him 
is ascertained indeed, but that is a trifle compared to the bliss 
engendered by seeing His outward beauty and by contemplating on 
His inner beauty. 

In point of the adjective mrga-savaksi (doe-eyed): On account 
of her distinct beauty, the qualification for being the mother of the 
Lord, who has lotus eyes, is indicated. The drift is: It makes sense 
that she would see those things. 

She became very astonished (suvismità dsit): “What is this?" 
or “How am I able to see this?" Thus, her amazement was over- 
the-top. For this reason, it's understood that aisvarya-jnana (the 
knowledge that He is God), which puts an end to tender affection, 
did not occur in her case. 

Alternatively, suvismità means she had a superbly special smile, 
utterly distinct from all other forms of smiling (su-vi-smita àsit = 
sobhanam visistam ca anyatah vilaksanam smitam yasyah tatha- 
bhütà babhüva). The drift is she became aware of the greatness of 
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the moment and gently laughed at herself. 

Rajan (O king) means: sarvatra prakàsamàna (O you who are 
shining at all times). The sense is: “Only you, no other, can know 
the truth about Him." 

Moreover, this is my philosophical conclusion on the topic: She 
closed her eyes to avoid the vision of the universe, a vision which 
ends the bliss of directly seeing Sri Bhagavan. “Even though baby 
Krsna is very beautiful, I am looking at something else.” By thus 
examining the power of His Maya, she shivered out of concern and 
became amazed. 


sri-krsna-krpayaneka-siddhàntesu sphuratsv api | 
nija-rucy-anusarena siddhanto "tra vilikhyate || 


“By Sri Krsna's mercy, even when many philosophical conclusions 
are bubbling forth, the philosophical conclusion in this matter is 
written in accordance with my own taste." 


Jiva Gosvami—(A dditions in the first two paragraphs are under- 
lined.) Viksya means saksad drstva (after seeing directly). Amara- 
kosa states: sahasakasmad yugapac ca, *Sahasá can mean akasmat 
(unexpectedly) and vugapad (simultaneously).""6 Visvam means 
asesam jagad eva (the entire universe). Therefore its material 
causes, although not mentioned, are meant to be included. They are 
implied ahead, in the other vision of the universe, with: vaikarikani 
(the mind, and the presiding deities of the senses, *transformations 
of sattvika ahankara’) and so on (10.8.38). 

She shook either because she was completely astonished or 
because she feared a grave misfortune. She closed her eyes for the 
sake of not seeing that universe. This proves that her vision was only 
an external one, with both eyes. There was no attainment of a divine 
vision. Rather, what is meant is a particular sakti which abides in 
her and is behaving like a maidservant of the Laksmi of $ri Krsna's 
premananda. Yasoda closed her eyes by disregarding that sakti. It is 
said in Narada Pancaratra: 


176 This quote is not in modern editions of Amara-kosa nor in any 
classical Sanskrit dictionary. In Amara-kosa, the definition of sahasá is: 
atarkite tu sahasd, “Sahasa has the sense of atarkita (unexpected)” (3.4.7). 
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hari-bhakti-maha-devyah sarva mukty-adi-siddhayah | 
bhuktayas cadbhutàs tasyas cetika-vad anuvratah || 


“All the perfections, such as liberation, and all wonderful material 
enjoyments are attendants of her, the grand goddess of hari-bhakti, 
like maidservants.” (quoted in Bhakti-rasamrta-sindhu 1.1.34) 


Nevertheless, this is also understood: That sakti, while making her 
mood of service successful on the occasion of the origination of 
such a pastime by showing up right then and there, served Yasoda, 
her own isvari, by remaining present in order to gladden her by 
generating astonishment. 

Concerning mrga-sdvaksi (doe-eyed): This is the sage’s 
statement infused with the merriment of the glittering of the natural 
beauty of His mother's eyes, which are shining due to a particular 
splendor of wonderment imbued with vatsalya for Sri Krsna. 


Baladeva Vidyabhiisana—She shook because the vision was 
astonishing. She closed her eyes to behold that vision in some other 
way. 


pütanam osthayoh sparsac chakatam padayoh sisuh | 
bhujayos ca trnàvartam ahann asye ksitakhilah || 
ahina-nara-cestabhir abhir lilabhir acyutah | 
nijaisvaryasya pürnatvam madhuryam ca vyajijfiapat || 


“The baby, who is everything, killed Putana by the touch of His 
upper and lower lips, the cart by the touch of both feet, and Trnavarta 
by the touch of both arms. The Earth was in His mouth. By means 
of these pastimes, in which the deeds of people did not lack luster, 
Acyuta made everyone realize the fullness of His sweetness and of 
His aisvarya.” 


Vallabhacarya— Ya$oda completely shook (safijata-vepathuh = 
samyag jatah kampah yasyah) (‘her tremor had completely taken 
place’). That was fitting. After that, she closed her eyes. With mrga- 
Savaksi (she has fawn-like eyes), Sukadeva as if gives an example 
to illustrate this: “The main reason she closed her eyes is her very 
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nature.” A doe is fearful, let alone a fawn (Sava = balaka). The beauty 
of her eyes is obliquely described thus, for the sake of hinting at a 
qualification to see the Lord. With suvismita he says astonishment 
had already arisen in her mind hence she was even more astonished 
(suvismità àsit = sutaram vismità ásit). 


Chapter Eight 


Garga Performs the Name-giving Rite; 
Baby Krsna and Baby Balarama Crawl 
Krsna Eats Earth; 

Yasoda Sees the Universe in Him; 
Yasoda’s and Nanda’s Past Lives 


10.8.1 
Sri-Suka uváca 
gargah purohito rajan yadiinam sumaha-tapáh | 
vrajam jagama nandasya vasudeva-pracoditah || 


$ri-Sukah uvaca—Sri Suka said; gargah—Garga; purohitah—the 
family priest; rajan—O king (Pariksit); yadūnām—of the Yadus; 
su-maha-tapah—whose austerities were great and resplendent; 
vrajam—to the cowherd village; jagama—went; nandasya—Nanda's; 
vasudeva-pracoditah—[being] impelled by Vasudeva. 


Sri-Sukah uvaca— ràjan! gargah yadiinam purohitah sumaha-tapah 
vasudeva-pracoditah (san) nandasya vrajam jagama. 


Sri Suka said: Garga was the family priest of the Yadus, O king. His 
austerities were resplendent and extraordinary. Sent by Vasudeva, 
he went to Nanda’s village. 


Sridhara Svami— 
astame nadma-karmasya bala-krida-kutihale | 
mrd-bhaksanabhiyoge ca visva-riipam nirüpyate || 
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visva-riupadi balasya nisamyasankinah pituh | 
nama-krd-garga-vakyena nijam tattvam asüsucat || 


“In the eighth chapter, the Universal Form, in connection with 
eating earth, which is a deed related to an interest in childish games, 
and His name-giving rite are detailed. Nanda had become anxious 
when he heard about His Universal Form, and so Garga, the name 
giver, let the boy reveal His own truth to His father through his 
speech.” 


Visvanatha Cakravarti— 
astame nàma-karanam ringanam gavya-mosanam | 
mrd-bhaksanam visva-riipa-darsanam ca nigadyate || 


“In the eighth chapter, the name-giving ceremony, crawling, stealing 
dairy goods, eating earth, and the vision of the Universal Form are 
narrated.” 


10.8.1 

Having related the slaying of Trnavarta only because it is connected 
to the context of killing the asuras, in this verse Sukadeva begins 
his discourse upon remembering bygone milestones of Krsna’s life, 
beginning from the name-giving rite. 


Sanatana Gosvami—Having thus talked about baby pastimes which 
involved aisvarya, now, in order to narrate, by the proper sequence, 
utterly captivating deeds only about His infancy, at first, from gargah 
to janah (10.8.1-15) he describes the name-giving ceremony. 

This is the gist of the vocative rajan (O king): “The samskaras of 
Ksatriyas are only done by the family priest: This custom is known 
to you." Garga Muni is described as sumahda-tapah, which means 
either sri-bhagavan-nama-bhagyavan (he has the good fortune 
of the Lord's name) or maha-bhàgavatottama (the very greatest 
devotee of the Lord). Garga was sent by Vasudeva: It was expected 
that Vasudeva order Garga to perform the samskara for the sons. 


177 The proper grammatical form is asusücat, as the verbal root is sica 
paisunye (10P). 
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Jiva Gosvami—Having thus talked about baby pastimes which 
involved aisvarya in the context of the killing of demons, now, in 
order to narrate, by the proper sequence, utterly captivating deeds 
only about His infancy, at first, from gargah to janah (10.8.1-15) he 
describes the name-giving ceremony: It took place on a day that was 
almost the one-hundredth, in the light of scriptures on astrology: 
digavisiva-satahe. 

The king was engrossed in bliss by listening to previous pastimes, 
and so with the vocative rājan (O king) Sukadeva makes him pay 
attention to another topic. 

The gist of sumahda-tapah is: anirvacaniya-bhagyavan, “Garga’s 
good luck is indescribable,” by means of which his nature was very 
similar to those of Sri Vasudeva, Sri Nanda, and Sri Krsna. 


Baladeva Vidyabhusana— 
varnitam nama-karanam ringanam dadhi-mosanam | 
visva-riipeksanam matur aisya-jrianam tathastame || 


“In the eighth chapter, the name-giving ceremony is narrated, and 
so are His crawling, His theft of yogurt, His mother’s vision of the 
Universal Form, and knowledge about His divinity.” 


Vallabhacarya—Garga went to Vraja knowing the proper muhürta 
for doing that task. He was eminently sent by Vasudeva (pracoditah 
= prakarsena coditah = prakarsena preritah). 


10.8.2 
tam drstvà parama-pritah pratyutthaya krtanjalih | 
anarcadhoksaja-dhiya pranipata-purahsaram || 


tam—him (Garga Muni); drstva—after seeing; parama-pritah— 
[Nanda, being] extremely glad; pratyutthaya—after standing up to 
receive him; krta-afijalih —by whom joining both hands prayerfully is 
done; anarca—worshiped!5; adhoksaja-dhiya—with the notion [that 


178 The verb ànarca is made from the verbal root arc püjayam (to 
worship), in the perfect tense. The verbal root is reduplicated backward: arc 
+ arc > a + arc, and then: à + arc, because of the rule: nardder a-ramasya 
trivikramah, “The initial a of the reduplicated portion becomes long" (Hari- 
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Garga is nondifferent from] Adhoksaja; pra-nipata—prostration; 
purah-saram—by means of. 


tam (gargam) drstva (Sri-nandah) parama-pritah pratyutthaya 
krtanjalih (ca san, tam) adhoksaja-dhiya pranipata-purahsaram 
anarca. 


Seeing him, Nanda became elated: He stood up and greeted him 
by joining his own palms as a token of respect. Then, with the 
notion that Garga Muni is Adhoksaja, Nanda showed reverence by 
prostrating himself. 


Sanatana Gosvami—The word nandah needs to be added to the 
verb dnarca. Nanda revered Garga with the idea that Garga, who, 
like God, is beyond the range of the knowledge obtained through 
the senses, is God in person (adhoksaja-dhiya = indriya-jfianagocaro 
‘pi bhagavan ayam saksad bhita iti buddhya). The topmost bhakti 
is thus indicated. 

Or, the sense of ‘Adhoksaja’ is that baby Krsna was as if born 
again under the axle of the cart, since the cart did not crash on Him, 
hence after the cart collapsed He was well known in Vraja by that 
name, and so the gist of adhoksaja-dhiyà is: “with the notion that He 
is his son.” Thus, out of great affection for his son, Nanda wanted to 
ensure His well-being. 

Nanda revered Garga by offering obeisances like a rod, or by 
bowing very low out of humility (pranipáta-purahsaram = pranipatah 
danda-vat pranamah vinayena atinamratà và tat-purvakam). 


Jiva Gosvami—Nanda honored him with reverence akin to bhakti 
to God (adhoksaja-dhiyà = paramesvara iva bhaktya). 


Krama-sandarbha—The sense of  adhoksaja-dhiyá is: tad- 
adhisthanatvena abheda-drstya, “by not seeing a difference between 
Garga and God, given that God is the substratum of Garga." 


namamrta-vydkarana 361). Then, the affix n[ut] is added after à: tasman 
nud dvi-visnujana-dhatau, “After that, n[ut] is inserted if the verbal root has 
two consonants” (Hari-namamrta-vydkarana 362). 
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Baladeva Vidyabhisana—Adhoksaja-dhiya denotes: bhagavat- 
tanü-buddhya, *with the concept that Garga is a body of the Lord." 


Vira-Raghava— Thinking that Garga is God (adhoksaja-dhiya 
= bhagavad-buddhya), Nanda treated him with respect in such a 
way that the first thing was the offering of obeisances (pranipata- 
purahsaram ànarca = namaskara-purvakam yathà tathà arcitavan). 


ANNOTATION 
In this connection, Bhaktisiddhanta Sarasvati Thakura stated: ^A 
guest is as worshipable as Lord Narayana” (Gaudiya-bhasya on 
Caitanya-bhagavata, adi 5.23). Some call this the principle of atithi- 
narayana, honoring an unexpected guest as if he were God. 


10.8.3-4 
supavistam krtatithyam gira sunrtaya munim | 
nandayitvabravid brahman pürnasya karavama kim || 
mahad-vicalanam nrnàm grhinam dina-cetasam | 
nihsreyasaya bhagavan kalpate nànyathà kvacit || 


su-upavistam—who was nicely seated; krta-atithyam—unto whom 
hospitality was done; gira—with words; sunrtaya—very pleasing; 
munim—the sage; nandayitva—after delighting; abravit—said; 
brahman—O Brahmana; pürnasya—[to you, who are full 
(inherently content); karavama kim—what can we do? 

mahat—of the greats; vicalanam—the wandering (or the travels); 
nfnam—of men; grhinam—who are householders; dina-cetasam— 
whose minds are miserable; nihsreyasaya—for the greatest good; 
bhagavan—O venerable one; kalpate—is capable of effecting; na 
anyatha—not otherwise; kvacit—at any time. 


(sah nandah) süpavistam krtatithyam munim gird sunrtayà nandayitva 
abravid—brahman! pirnasya (tava vayam) kim karavama? 
bhagavan! mahad-vicalanam (svasramad anyatra) nfnam grhinam 
dina-cetasam (madrsanam) nihsreyasaya kalpate. (tad vicalanam) 
anyatha kvacit na (ghatate). 


The sage was comfortably seated and was shown further hospitality. 
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Delighting him with pleasant words, Nanda added: “O Brahmana, 
what can we do for you? You are full. Your Excellence, the 
wandering of the greats makes miserable householders achieve the 
highest benefit. There is no exception. 


Sridhara Svami—‘“If he is pürna (full, ever satisfied), why did he 
go to the house of a rich man?" He responds to that with mahad- 
vicalanam (the wandering of the greats). The greats do not travel 
from their asrama to another place for their own purpose, but for the 
auspiciousness of householders. “Then why don't the householders 
go to see the greats?” He answers that with dina-cetasam, which 
means krpanánam (who are miserable): They are unable to leave 
the house, even for a moment. 


Visvanatha Cakravarti—" What can we do for you, who are full?” 
The sense is: “In truth, we're not worthy of doing anything for you.” 
This is one possible meaning, by taking kim as the object of the 
verb. Or, by taking kim as a question marker, the sense of *pürnasya 
karavama kim" is: pürnasya tava kim apeksitam vartate tad brühi 
vayam karavama, “What do you, who are full, require? Tell us. We 
shall procure it or get it done.” In response to the first meaning, 
Garga might say: “Coming to your house is useless,” and in response 
to the second, “Given that I am ever content, what can you possibly 
do for me?” With mahad-vicalanam and so on Nanda hypothetically 
replies to Garga. Nanda means to say: “No, not at all. In either case, 
coming to my house is not useless, because welcoming a saintly 
person in a house is a very good thing.” It is seen in the scriptures 
that Sanat-kumàra came to Prthu’s house, Vàmana to Bali’s, and 
so on, in order to bestow their mercy although they were full to the 
highest degree. 

“The roaming of the greats from their adsrama to another place 
(mahad-vicalanam = mahatam vicalanam = mahatam svasramad 
anyatra vicalanam) is conducive (kalpate = samartham bhavati) to 
the topmost auspiciousness (nihsreyasaya = parama-mangalaya) of 
householders (grhinam)." The sense is: That is exactly what they 
need. But, in reference to nrnàm and grhinam respectively, the gods 
and the Brahmacaris do not need it so much. 
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With dina-cetasam, he says: On top of that, to benefit from the 
visit of a sage, a householder must consider himself less fortunate 
than a blade of grass (7 dinam trnád api durbhagam-manyam ceto 
yesam). Only such householders, not the hard-hearted ones who 
think highly of themselves, are qualified to obtain the mercy of a 
sage. 


Sanatana Gosvami—“Garga was comfortably seated" (süpavistam 
= sukhopavistam): He was asked to sit on a venerable seat, where 
he received a foot massage and so on, to drive away the fatigue 
occasioned by walking on the road. Garga was the object of further 
hospitality by being offered madhuparka (krtatithyam = krtam 
atithyam madhuparkady-arpana-laksanam yasya tam) (lit. he unto 
whom hospitality, characterized by offering madhuparka, was 
done’). 

“Having delighted (nandayitva) Garga, who is most honorable 
(munim = paramarcyam), with words (gird) that were the form 
of a sweet praise (sünrtayà = madhura-stotra-rüpaya)—or munim 
denotes: prak-krta-maunim, “he by whom silence was observed 
at first” so that he could be intuitive about Nanda’s intentions—, 
Nanda spoke to him: “What can we do for you? All your goals are 
accomplished because of your devotion to the Lord (pürnasya = 
sri-bhagavad-bhaktya siddha-sarvarthasya).” The reason Garga is 
so is expressed with the vocative brahman (O Brahmana), that is 
to say: sarva-veda-svarüpa, “O you who embody the nature of all 
the Vedas,” in the sense that the Vedas’ desires were fulfilled by a 
special devotion to the Lord, who was highly pleased by their praises 
at the beginning of creation. That narration is found in Brhad- 
Vàmana Purana. 

Or, brahman connotes: saksad brahma-svarüpa, “O you who 
have the exact same nature as Brahman,” in the sense that all his 
goals are automatically accomplished given that he is a maha-vibhüti 
(manifestation of sublime excellence) of the Lord. 


179  Madhuparka, ‘a mixture of honey’, includes yogurt, ghee, milk, and 
sugar. Or it can be just honey, yogurt and ghee. According to Apastamba 
Grhya-sütra (2.4.8.8-9), madhuparka consists of yogurt mixed with honey, 
or milk mixed with honey; water may be used instead of yogurt and milk, if 
those substances are not available. 


368 Symphony of Commentaries 


10.8.4 

The vocative bhagavan means: sarva-jiia, “O omniscient one," 
because of the statement beginning: pravrttim ca nivrttim ca. Or 
the sense is: saksat sri-narayana, “O you who are Sri Narayana in 
person,” because of the nondifference between the Lord and His 
devotee, as regards pūjā and so on. It is thus implied that Garga has 
all capabilities. 

Mahad-vicalanam stands for: mahatam visesena calanam. Thus, 
the going far away, from one’s own place to another, of those who are 
fixed in exclusive bhakti to Sri Bhagavan occurs (kalpate = ghatate) 
for the complete auspiciousness (nihsreyasdya = sarva-mangalaya) 
of men (nrnám)—meaning people who are qualified to work and 
are always intent on doing so—who are householders (grhinam), 
and therefore: dina-cetasam (whose minds are miserable). 

“It never takes place (kvacit na = kadácid api na ghatate) 
otherwise, that is, without resulting in the greatest benefit for 
miserable people (anyathà = dina-jana-nihsreyasartha-vyatirekena).” 

Alternatively: “Even a deviation of the greats (mahad = 
mahatam) from their religious duty (vicalanam = vicalanam = sva- 
dharmat kificit skhalanam api)—consisting of serving the Lord— 
is able to effect (kalpate = samartham syat) the topmost benefit 
(nihsreyasaya) of householders (grhinam).” The drift is: The greats 
like to stay in their asramas to serve the Lord. If they would never 
leave their asramas, the householders could never see the greats. 


Jiva Gosvami—(Additions are underlined.) “Garga was comfortably 
seated” (süpavistam = sukhopavistam): He was asked to sit on 
a venerable seat, where he received a foot massage and so on, to 
drive away the fatigue occasioned by walking on the road. Garga 
was the object of further hospitality by being offered madhuparka 
(krtatithyam = krtam atithyam madhuparkady-arpana-laksanam 
yasya tam) (‘he unto whom hospitality, characterized by offering 
madhuparka, was done’). 


180 pravrttim ca nivrttim ca bhütanam agatim gatim, vetti vidyam avidyam 
ca sa vácyo bhagavan iti, *He who knows the living beings' course of worldly 
activity, which is a return path, and their path of renunciation, which is 
genuine progress, and what is knowledge and what is ignorance, may be 
called bhagavan” (Visnu Purana 6.5.78). 
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“Having delighted (nandayitva) the sage, who had observed 
silence at first (munim = prak-krta-maunim)—so that he could be 
intuitive about Nanda's intentions—, with words (gira) that were 
the form of a sweet praise (sünrtayà = madhura-stotra-rüpaya), 
Nanda spoke to him: “What can we do for you? All your goals are 
accomplished because of your devotion to the Lord (pürnasya = 
sri-bhagavad-bhaktya siddha-sarvárthasya)." The reason Garga 
is so is expressed with the vocative brahman (O Brahmana), that 
is to say: sarva-vedartha-jfianena brhattama, “O you who are the 
greatest due to the knowing the purport of all the Vedas,”!*! in the 
sense that the culmination of that is bhakti, in the light of the text 
bhagavan brahma kartsnyena trir anviksya and so on: “Lord Brahma 
completely examined the Veda three times. By the force of his 
wisdom, with one-pointed concentration he determined this: Love 
for the Soul can occur from it" (2.2.34) and also because of: vedais ca 
sarvair aham eva vedyah, “Only I am to be known by all the Vedas” 
(Bhagavad-gità 15.15), and so on. 


10.8.4 

The vocative bhagavan means: sarva-jíía, “O omniscient one," 
because of the statement beginning: pravrttim ca. The gist is: “The 
arrival of self-realized persons of your caliber, out of compassion for 
dullards like me, is certainly fitting.” 

Mahad-vicalanam stands for: mahatam visesena calanam. Thus, 
the traveling of the greats—they travel because they are dedicated 
to serving the Lord—occurs (kalpate = ghatate) for the complete 
auspiciousness (nihsreyasdya = sarva-mangalaya) of men (nrnám)— 
that is, those who are intent on performing material activities—who 
are householders (grhinam), and also of wives, children et al. who 
are diverted from their real benefit, and therefore: dina-cetasam 
(whose minds are miserable). 

“It never takes place (kvacit na = kadácid api na ghatate) in 
another way, that is, without resulting in the topmost benefit for 
miserable people (anyathà = dina-jana-nihsreyasartha-vyatirekena),” 
since the greats are one in essence with the topmost benefit. 


181  Thisis in reference to: brahma janati iti brahmanah, “A Brahmana is 
so called because he knows the Vedas.” 
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Vijayadhvaja Tirtha—" What can we do for you who have already 
accomplished your goals?” (pürnasya = krta-krtyasya) 


Vira-Raghava—"O Brahmana, what can we do for you whose 
desires have already been fulfilled (pürnasya = aptakamasya tava)?” 
The sense is: *We're not able to do anything that would increase 
your unprecedented satisfaction." Alternatively: *What can we do 
for you who have the fullness of realization of the bliss of Para- 
Brahman? (pirnasya =  para-brahmànandàánubhava-pürnas ya 
tava).” The drift is: “We are servants.” 

Householders are miserable in the sense that they are attached 
to sense gratification (dina-cetasam = visayddi-sanga-dina-cetasam). 


Vallabhacarya— The vocative brahman declares the topmost 
eminence of a Brahmana. This word brahman is expressive of para- 
brahman. To assert that, he says: pürnasya karavama kim, “What 
shall we do to the fullness?” Brhattvad brmhanatvad brahma, “It 
is Brahman because of being huge and because of causing to be 
expansive.” 18? 


Anvitartha-prakasika—Pirnasya signifies: nijananda-pirnasya, 
“you who are complete by reveling in your bliss." 

“The going (vicalanam = gamanam) of the greats—who, like 
yourself, are aptakama (whose desires are fulfilled)—takes place 
(kalpate = ghatate) only for the auspiciousness (nihsreyasdya = 
mangalaya eva) of men (nfnam) who, like me (madrsanam is 
added), stay in a house (grhinam = grha-sthanam), that is, who 
are unable to leave the house even for a moment, and who are 
mentally preoccupied (dina-cetasám = vyakula-cittanam). There is 
no exception.” In other words, the greats never do this for their own 
benefit (anyathà = sva-prayojanaya). 


182 This is similar to Visnu Purana 1.12.54-55: prapadye saranam 
suddham tvad-rüpam paramesvara. brhattvad brmhanatvac ca yad ripam 
brahma-samjnitam, “O supreme God, I take shelter of Your form, which 
is pure and is known as Brahman on account of being extensive and on 
account of causing to be extensive." 


Chapter Eight 371 


10.8.5 
jyotisam ayanam sākşād yat taj jfanam atindriyam | 
pranitam bhavatà yena pumān veda paravaram |l 


jyotisam—of heavenly bodies; ayanam—that by means of which 
there is knowledge; saksat—directly; yat—which (or because of 
which); tat—that; jfíanam—knowledge; ati-indriyam—extrasensory; 
pranitam—composed; bhavata—by you; yena—by which; puman—a 
person; veda—knows; para-avaram—the past and the future. 


Sridhara Svami— 
yad jfünam atindriyam jyotisam ayanam, tad bhavata saksat 
pranitam, yena (anyah api) pumàn paravaram veda. 


Visvanatha Cakravarti / Baladeva Vidyabhüsana— 

jyotisàm ayanam yad (yad = yatah) atindriyam jfianam (bhavet). tad 
bhavata saksat pranitam yena (sastrena adhitena anyah api) puman 
paraparam (vastu) veda. 


Ganga Sahaya (Anvitartha-prakasika)— 

yad (yad = yasmat) atindriyam jnanam (bhavati), tat jyotisam ayanam 
(jyotih-sastram) bhavatà saksat pranitam, yena (Sastrena anyo ’pi) 
puman paravaram (karma) veda. 


“You, sir, compiled a treatise on astrology, which is extrasensory 
information. With the help of this book, a person can know the past 
and the future. 


Sridhara Svami—He talks about his profuse knowledge in order to 
say: “You ought to do the name-giving ceremony and so on of the 
two boys.” 

The gist is: yad atindriya-jfiana-sadhanam jyotisam ayanam tat- 
pratipadakam jyotih-sastram, tad bhavatà saksat pranitam, “That 
which is the means of knowing supersensory information, a jyotisam 
ayanam, i.e. a scripture on astrology, which explains that, was directly 
composed by you, by means of which (yena) even another person 
(puman = anyo "pi pumün) knows the cause (para = karana), i.e. the 
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karma that was done in a previous birth, and the effect (avaram = 
kàryam): an upcoming result in this lifetime." 

This is said as regards a jataka (astrological calculation): yad 
upacitam anya-janmani subhasubham tasya karmanah praptim. 
vyafijayati sastram etat tamasi dravyani dipa iva, “Like a lamp reveals 
clear objects in darkness, this scripture clarifies the attainment of 
karma, both auspicious and inauspicious, that accrued in another 
birth." 


Visvanatha Cakravarti—He throws the seed of a request for the 
sake of the name-giving ceremony of the two boys. 

The term ‘jyotisém ayanam' denotes that which gives information 
(ayanam = jnapakam) about the planets and so on (jyotisam = 
grahadinam), in other words: “It is a scripture on astrology, because 
of which (yad = yatah) there is supersensory knowledge." 

“You have this knowledge. Not only that, it was composed 
(pranitam = krtam) by you, because of which (yena) even another 
person (pumdn = anyo "pi pumün) knows (veda = janati) a thing 
that will occur at a later time (para = uttara-kàla-bhàvi vastu) and a 
thing that occurred at a previous time (aparam = pürva-kàla bhitam 
vastu)." 55 

"Consequently, I will be able to discuss what is auspicious 
for My son and what is not by researching His zodiac sign and by 
looking at the marks on His hands, feet, and so on." 


Baladeva Vidyabhisana—Jyotisdm ayanam means ‘treatise on 
astrology’, literally “that which gives information about the planets 
and so forth" (Jyotisam ayanam = grahádinàm bodhakam jyotih- 
sastram). Yena signifies: yena sastrena adhitena, “by means of which 
treatise, which is studied." 

“Therefore, you should describe the resplendence of the two 
boys." 


Sanatana Gosvami—Param means: pürva-janma-vrttam (what 


183  Vi$vanàtha Cakravarti seems to have had the reading paraparam 
instead of pardvaram, but paraparam is not seen in any edition of the 
Bhagavatam. Baladeva Vidyabhüsana copied Visvanatha Cakravarti's 
commentary. 


Chapter Eight 373 


happened in a previous life); avaram means: etaj-janma-bhavi- 
phalam (the upcoming results in this lifetime). One knows (veda) 
that, and so the drift is: “You should describe those things regarding 
my child." In that regard, when a good person desires to know what 
happened in his or her previous lives, the purpose refers to the idea 
that what will happen in this life will be better than what happened 
in previous lives, in accordance with maxims such as: punyam 
punydnubandhi syat, “good karma results from good karma." For 
this reason, later on in this chapter Garga talks about the Lord's 
previous lives. 

Pumün signifies: yah kascit purusah (anyone), therefore 
attributes of that scripture, such as being easily understandable, are 
indicated. 


Jiva Gosvami—Jyotisàm means grahanam (of the planets). Ayanam 
means ‘book’ by the derivation: jfíana-sadhanam sastram, “a means 
to achieve knowledge." The word ayanam is made with the suffix 
[l]yu[t] in the instrumental voice (“that by means of which there is 
knowledge"), by taking the meaning of gati, inherent in the verbal 
root i/n] gatau, in the sense of jñāna (knowledge). Given that a 
karana (instrument) too is a hetu (cause, reason), the meaning 
is simply: tat-pratipadakam (what explains that). The resultant 
meaning is only jyotih-sastram (book on astrology), in consideration 
of the words tat pranitam (that was composed). 

What is the book like? It is the means to achieve knowledge of 
that (Jianam = taj-jfianam = tat-sadhakam).'* And it is supersensory 
(atindriyam = tad-atikrantam) by producing knowledge that is out of 
the range of the senses. The drift of those two adjectives is: tad eva 
atindriya-jnana-sadhanam, “That [book on astrology] is the means 
of knowing supersensory information." 


184  Thisis from Krama-sandarbha. Here Jiva Gosvàmi indicates that the 
word jñāna is made with the suffix /l/yu/t] in the instrumental voice: “that 
by means of which there is knowledge [that is supersensory]." That is not 
an unusual explanation. For example, Sridhara Svàmi interprets the word 
jfiaánam in that way above, and similarly in his commentary on Bhagavad- 
gita: yad uktam etaj jnanam iti proktam, jfiana-sadhanatvàt, “What was said 
is declared to be ‘knowledge’, on account of being the means to achieve 
knowledge" (Subodhini 13.12). 
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Hence: yad tad atindriyam jfianam syát, “because of which 
book (yad = yasmát) supersensory knowledge is well-known, that 
is, scholars such as you have this knowledge (tad = bhavad-àdisu 
vikhyatam).” 

(Additions are underlined.) Param means: pürva-janma-vrttam 
(what happened in previous lifetimes); avaram means: etaj-janma- 
bhavi-phalam (the upcoming results in this lifetime). One knows 
(veda) that, thus the drift is: “You should describe those things 
regarding the two boys.” In that regard, when a good person desires 
to know what happened in his or her previous lives, the purpose 
refers to the idea that what will happen in this life will be better than 
what happened in previous lives. For this reason, later on Garga 
talks about the Lord’s previous lives. 

Puman signifies: yah kascit purusah (anyone), therefore 
attributes of that scripture, such as being easily understandable, are 
indicated. 


Anvitartha-prakasika—“Because (yad = yasmat) the knowledge 
(jfiánam) is on a topic beyond the senses (atindriyam = atindriya- 
vastu-visayakam), a scripture on astrology (jyotisam ayanam = jyotih- 
Sastram) was compiled by you directly, that is, without depending on 
another (saksat pranitam — anya-nirapeksena racitam). Because of 
this scripture (yena = yena sástrena), even another person knows the 
karma done in a previous life (para = pürva-janma-krta-karma), and 
happiness and so on in this life (avaram = etaj-janmani sukhadikam).” 
“Hence, forecast what will happen to the two boys in this lifetime.” 


10.8.6 
tvam hi brahma-vidam sresthah samskaran kartum arhasi | 
bàlayor anayor nfnam janmana brahmano guruh || 


tvam—you; hi—because; brahma-vidam—among those who 
know the Vedas; sresthah—the best; samskaran—sanctifying acts 
(pertaining to the first three castes); kartum arhasi—you ought to do 
(i.e. kindly perform); balayoh anayoh—of these two boys; nfnam— 
of men; janmana—by birth; brahmanah—a Brahmana; guruh—a 
teacher. 
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tvam brahma-vidam sresthah (atah tvam) balayoh anayoh samskaran 
kartum arhasi, hi jamumanà brahmanah nrnám guruh (bhavati iti). 


“You are the foremost authority on the Vedas. Please be so kind 
as to perform the samskaras of these two boys, since by birth a 
Brahmana is the guru of humankind.” 


Sridhara Svami—Nanda finally says what he intended to say. The 
sense is: “You are cognizant of destiny and know mantras, therefore 
please perform the samskaras, such as the name-giving ceremony." 
In case someone were to think: *This should be done by a guru," he 
responds with nrnám and so on (‘by birth a Brahmana is the guru of 
humankind"). 


Visvanatha Cakravarti—" Moreover, your arrival in my house, 
although you are such a high-minded person, is only for my greatest 
good. And that topmost benefit of mine pertains to this world and 
to the next. Of the two, the former should be implemented one of 
these days. I submit this to your attention. Kindly listen.” This is 
what he means to say in the verse. The idea is: * You're the best, not 
only among astrologers.” The sense is: “Therefore, since you have 
both qualifications, only you, who are are cognizant of destiny and 
know mantras, ought to perform the samskaras.” In case someone 
were to think: “This should be done by a guru,” he responds with 
nrnam and so on. 


Sanatana Gosvami— "Since (hi = yatah) you are the best among 
those who know the Vedas (brahma-vidam sresthah)—on account 
of being the topmost mahd-bhagavata—, therefore perform the 
samskaras,” those in accordance with caste, that is, the rites and 
so on (samskaran = istádin) such as the nama-karanam (the name- 
giving ceremony) and those in accordance with the Vaisnavas, such 
as tilaka and so on. For this reason, Sri Krsna’s beautiful vertical 
lines and so are heard of in Padma Purana. Janmaná signifies: jatya 
eva (simply by caste), let alone when the Brahmana has knowledge 
and skill. 
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Jiva Gosvami—(The commentary is essentially the same:) “Since 
(hi = yatah) you are the best among those who know the Vedas 
(brahma-vidam s$resthah)—on account of being the topmost maha- 
bhagavata—, therefore perform the samskaras,” those in accordance 
with caste. Janmanà signifies: jatyd eva (simply by caste), let alone 
when the Brahmana has knowledge and skill. 


Baladeva Vidyabhüsana—Someone might argue: ^Th name-giving 
rite should be done by the father on the twelfth day. The father 
should give the name." He responds: “By caste (janmanà = jatya 
eva) a Brahmana is a guru for humankind.” The sense is: even more 
so when the Brahmana is highly knowledgeable. The gist is: In the 
absence of that, the father should give the name. 


Vallabhacarya—Janmaná means utpatti-màtrena (merely by taking 
birth). 


10.8.7 
Sri-garga uvdca 
yadiinam aham acaryah khyatas ca bhuvi sarvatah | 
sutam maya samskrtam te manyate devaki-sutam || 


Sri-gargah uvüca—Sri Garga said; yadiinam—of the Yadus; aham—I, 
acaryah—a Vedic leader, by example; khydtah—renowned; ca— 
and; bhuvi—on Earth; sarvatah—everywhere; sutam—son; maya— 
by me; samskrtam—having undergone a samskdara; te—your; 
manyate—thinks (i.e. will think); devaki-sutam—Devakr's son. 


Baladeva Vidyabhüsana— 
Sri-gargah uvaca—aham yadünàm ācāryah bhuvi sarvatah khyatah 
ca (asmi. kamsah) maya samskrtam te sutam devaki-sutam manyate. 


Sri Garga said: “I am the acarya of the Yadus and am renowned 


everywhere on Earth. Once I perform a samskara for your son, 
Kamsa will think He is Devaki's son. 


Sridhara Svami—Here Garga responds as though he were declining, 
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with this intention: “I should do it secretly for Nanda: he is extremely 
enthusiastic.” 

Perceiving that Garga is as if declining his request, Nanda might 
have said: “Fine, as you like. Still, you have come here, so who might 
know?” In that regard Garga says: khydtas ca (and I’m renowned). 
“So what?" Therefore Garga says: *Kamsa might imagine (manyate 
= manyeta = kalpayet) that He is Devaki's son.” 


Visvanatha Cakravarti—Garga speaks as if he were declining, while 
behaving as though he wants to make Nanda, who is extremely 
enthusiastic and afraid, fear Kamsa, with this intention: *Make it 
happen very secretly." The drift is: “Although you're a Yadu, you 
don't have the renown of being a Yadu since you're not a Ksatriya. 
I, however, am renowned everywhere (sarvatah = sarvasyam) on 
Earth due to being the priest of the Yadus. If I carry out this task, it 
will not remain a secret. Kamsa will think (manyate = marnsyate)..." 


Sanatana Gosvami—Sarvatah means: sarvasyam. 


Jiva Gosvami— The words beginning with yadiinam form one unit 
of three verses. Sarvatah means: sarvasyam. 


10.8.8-9 
kamsah papa-matih sakhyam tava canakadundubheh | 
devakyà astamo garbho na stri bhavitum arhati || 
iti saficintayafi chrutvà devakya darika-vacah | 
api hantagatasankas tarhi tan no ’nayo bhavet || 


kamsah—Kamsa; papa-matih—who has sinful thoughts; sakhyam— 
the friendship; tava—of you (you have); ca—and; dnaka- 
dundubheh—of Vasudeva; devakyah—Devakr's; astamah—eighth; 
garbhah—child; na—not; stri—a female; bhavitum arhati—is not fit 
to be; 

iti—in this way; safcintayan—while pondering; $rutva—after 
hearing; devakyah—of Devaki; darika-vacah—the words of the 
little girl; api—although (i.e. if, api = yadi), hanta—will kill (or who 
has a habit of killing) (or will go, i.e. will come here) (or hanta— 
alas); agata-àsankah—one whose suspicion has come about (or 
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gata-asankah—one who is no longer suspicious); tarhi—then; tat— 
that (rite of samskara); nah—our; anayah—misadventure (or bad 
conduct); bhavet—would be. 


Sridhara Svami— 

kamsah papa-matih devak yah darika-vacah $rutvà, devakyahastamah 
garbhah stri bhavitum na arhati iti saficintayan anakadundubheh 
tava ca sakhyam (saficintayan, tvad-grhe bhaved iti) agatasankah api 
(api = yadi) hantà, tarhi tat (tat = tada) nah (mahān) anayah bhavet. 


Bhaktisiddhànta Sarasvati— 

papa-matih kamsah ca tava anakadundubheh (ca) sakhyam devakyah 
darika-vacah srutvà, devakyah astamah garbhah stri bhavitum na 
arhati iti saficintayan, (mat-krtah) gatasankah api (api = yadi) hanta 
(bhavati), tarhi tat nah anayah bhavet. 


Ganga Sahaya (Anvitartha-prakasika)— 

papa-matih kamsah devakyah  dàrika-vacah srutva, devakyah 
astamah garbhah stri bhavitum na arhati iti safcintayan tava 
anakadundubheh ca sakhyam (cintayan), hanta! api (api = yadi) 
(sah) agatasankah (syat), tarhi tad (mat-kartrka-samskara-karanam) 
nah anayah bhavet. {(yadva) agatasankah api (api = yadi) (sri- 
krsnádin) hantà, tarhi tad nah anayah bhavet.) 


“Kamsa is a sinner. He remembers what Devaki’s little girl told him. 
He knows that Devaki's eighth child cannot be a female. And he has 
been informed that you and Vasudeva are friends. If he becomes 
suspicious and comes here, the rite would turn out to be a grave 
blunder on our part." 


Sridhara Svami—“Because he heard Devaki's little girl say: kim 
maya hatayà manda, “Hey dullard, what's the use of slaying me?” 
(10.4.12), Kamsa is always contemplating (saficintayan = nityam 
saficintayan) on this: devakya astamo garbho na stri bhavitum arhati, 
‘Devaki’s eighth child cannot be a female."" In other words, Kamsa 
understood in a general way that a boy is somewhere. Moreover, 
“Karsa is also pondering over the friendship of you two.” The sense 
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is: ^He considers the possibility that the boy is in your house." 

“If (api = yadi) Kamsa, whose fear will have dawned on him 
(agatasankah = agata asanka yasya sah)—because of the signs of my 
performance of the samskara—, will kill (hantà = hanisyati), then 
(tarhi), at that time (tat = tada@) we will be in big trouble (anayah = 
mahan anayah).” 


Visvanatha Cakravarti—Nanda might think, “Who would bother 
conducting an investigation?” Garga responds here: kamsah. In 
case Nanda were to retort: “Still, he won't harm you. You're a 
Brahmavadi (one who expounds the Vedas; or one who asserts 
that everything is Brahman),” he says: pápa-matih (he has sinful 
thoughts). The idea is: “He seeks to harm persons like me.” 

Moreover, with sakhyam (friendship) he says: “He will certainly 
do wrong to you too.” The gist is: “because of the possibility that 
Kamsa, who is hostile to Vasudeva, will harm you, for you are a 
friend of Vasudeva.” 

Similarly, with devakyah and so on Garga says: “Plus, Kamsa will 
invent reasons to plan a wicked crime.” The syntactical connection 
is: devaki-darika-vacah $rutvà astamo garbho na stri bhavitum 
arhatiti cintayan, “Kamsa heard what Devaki’s little girl said, and 
so he keeps thinking, ‘The eighth child cannot be a female.” The 
sense is Kamsa thought: “My enemy is only Visnu, who has already 
taken birth in Devaki’s womb. However, by Vasudeva’s skill He 
entered the house of Nanda, his friend. This is what Devaki’s little 
girl meant to say. In that way Durga, my ista-devi, assumed the form 
of Devaki’s little girl and suggested to me, by saying: “He took birth 
somewhere" (10.4.12) that Ishould hunt Him down and defeat Him 
swiftly." 

“While the search for Him will be going on, Kamsa will suspect 
that Vasudeva's son is in Nanda's house (agatasankah = àgatà 
nanda-grhe vasudeva-sutah asti ity asankà yasya tatha-bhütah san)— 
because of the signs of the name-giving ceremony. Once he arrives, 
if (yadi) he will kill (hantàá = hanisyati), then (tarhi) we will have (nah 
= asmakam) big trouble (anayah = mahàn mahan).” The reading is 
either yadi or api. 


Baladeva Vidyabhüsana— This is one set of two verses. Nanda 
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might think, “Who would bother conducting an investigation?” 
Garga responds with papa-matih. The idea is: Given that he has 
the mentality of a thief, he is looking for holes. In like manner, 
with sakhyam tava ca (you have Vasudeva's friendship) Garga 
says Kamsa would consider their friendship as another reason to 
investigate. Similarly, with devakyah and so on he says Kamsa will 
put the pieces of the puzzle together: *Having heard the words of 
Devakr's little girl, Kamsa will think ‘Devaki’s eighth child cannot 
be a female.” In other words, Kamsa will realize: “The word garbha 
(child) in the aerial voice ‘Her eighth child will kill you’ means putra 
(son), because that little girl did not kill me. Durga, my ista-devi, 
assumed the form of that little girl..." 

“On top of that, because everyone knows that you two are 
friends and because of the signs of my performance of the nama- 
karanam, if (yadi) he, who had the habit of killing her sons, six 
in total (hantá = tat-putra-satka-hanana-silah), has no doubt 
(gatasankah) (hantagatasankah = hantà gatasankah), then (tarhi) 
that name-giving ceremony (tat = nama-karanam) would turn out 
to be a serious mishap (anayah = mahan anayah) on our part (nah 
= asmakam).” 


Sanatana Gosvami—Kamsa has a wicked mind (pdpa-matih = 
dusta-buddhih). “If (yadi) he kills (hanta)” either Vasudeva or all of 
you. Concerning hanta: Garga creates fear because he wants to do 
the name-giving ceremony in an isolated place. In truth, however, 
the meaning of hantà is prapsyati (he will attain), that is, ayaásyati 
(he will come), by taking the verbal root Aan[a] in its sense of gati 
(motion). 

The reading api instead of yadi is proper because it was 
explained in the same way by Sridhara Svāmī. Tat means tadā (at 
that time), i.e. sadyah (at once). Anayah signifies either aparadhah 
(a wrong) or anarthah (problem). As regards nah (our) (‘we will be 
in trouble’), the plural is either because Garga thought highly of 
himself due to arriving for the purpose of doing the Lord's name- 
giving rite or in consideration of relatives and so on. The rest was 
explained by Sridhara Svami. Alternatively: “Having no doubt 
(gatasankah = nihsamsayah san) because of that rite (tat = tasmat = 
tasmát samskàaràd hetoh).” 
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Jiva Gosvami—“Kamsa has a wicked mind" (papa-matih = duşta- 
buddhih). Moreover, api means yadi (if) insofar as api has the sense 
of sambhavana (possibility). The word hanta (killer) modifies 
Karsa and is a noun made with the suffix tr[n] in the sense of sila 
(habit). The drift is Kamsa has the habit of killing Devaki's sons. 

The overall meaning is: “If Kamsa, who has a habit of killing 
(hanta = himsa-silah), becomes suspicious (agatasankah = prapta- 
sankah), then (tarhi) the rite of samskara (tat = samskara-karma) 
would just be our (nah = asmákam) great mishap, that is, a grave 
impropriety (anayah = mahan eva anayah = anyàya-rüpah)." 

In Sridhara Svami’s commentary, hantà (he will kill) should be 
explained as ganta (he will go) and tadà as sadyah (at once). In that 
regard, this should be understood: Garga creates fear because he 
wants to do the name-giving ceremony in an isolated place. In truth, 
however, the meaning of hantà is prapsyati (he will attain), that is, 
áyásyati (he will come), by taking the verbal root han[a] in its sense 
of gati (motion). 

Api is a proper reading. Moreover, their friendship does not 
make Kamsa suspicious that Devaki's eighth child was smuggled 
somewhere, because Vasudeva was imprisoned. Not only that, any 
suspicion about Anakadundubhi goes away inasmuch as Kamsa 
remembered what Devaki's daughter said: “In truth, your killer, 
your foe in a previous life, has already taken birth somewhere or 
other” (10.4.12). Nonetheless, since Kamsa has a wicked mind and 
since he has evil counselors, he will have this suspicion: “The boy, 
my enemy, has taken birth as Vasudeva’s son, but on his advice He 
took the form of a little girl and entered Nanda’s house to trick me.” 


Vijayadhvaja Tirtha—Given that the verbal root is kas[i] himsayam 
(to hurt, kill), 55 Kamsa is himsd-sila (he has the habit of doing 
harm), therefore he is papa-mati. 

“Why would Kamsa think that your son, consecrated by me, 


185 . Amara-kosa defines api as follows: garhà-samuccaya-prasna- 
sanka-sambhavanasv api, “Api is used in the senses of garhà (criticism), 
samuccaya (conjunction), prasna (question, interrogation), sanka (doubt), 
and sambhavana (assumption; possibility)" (3.3.248). 

186 Panini lists kas/i] in the sense of: gati-sasanayoh (to go; to punish). 
Jiva Gosvami lists it as: gati-Satanayoh (to go; to destroy) (Dhatu-pàtha). 
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is Devaki’s son?” With sakhyam Garga gives the reason. The 
sense is: “Kamsa knows about the friendship between you and 
Anakadundubhi, therefore he will know that the children were 
switched." In hantagatasankah, the breakup is either gatasankah, 
“KKamsa has no doubt about whom he should kill” (= nasta-hanana- 
sankah) or agatasankah (suspicious). 


10.8.10 
Sri-nanda uvaca 
alaksito ’smin rahasi mamakair api go-vraje | 
kuru dvijati-samskaram svasti-vacana-purvakam || 


$ri-nandah uvaca—Sri Nanda said; alaksitah—unperceived; asmin— 
in this; rahasi—secluded; mamakaih—by my own; api—even; go- 
vraje—in the cowshed; kuru—please do; dvi-jati—for the twice- 
born classes; samskaram—the purificatory rite; svasti-vacana— 
benedictory utterances; purvakam—by means of. 


sri-nandah uvaca—(tvam) mamakaih api (gopaih) alaksitah asmin 
go-vraje rahasi (sthitah san kevalam) svasti-vácana-pürvakam 
dvijati-samskaram kuru (iti). 


Sri Nanda said: “Keep your identity a secret. My entourage too 
should not know that you are here. Go to this secluded cowshed 
and therein do the samskara for the twice-borns by pronouncing 
benedictory utterances.” 


Sridhara Svami—‘“Do all the sarisküras that must absolutely be 
done for the twice-borns (dvi-jati-samskaram = dvi-jatinam àvasyam 
kartavyam samskara-matram), only by pronouncing a svasty-ayanam 
(svasti-vacana-purvakam = kevalam svasti-vacana-pirvakam).” 


Visvanatha Cakravarti—Here Nanda tells Garga no one, not even 
his brothers, should know who he is in the cowshed (mamakair api 
go-vraje = bhratradibhir api go-vraje). Nanda reasons: “When will I 
again come across an acarya of his caliber? He has come to my house 
by the force of my good fortune. Therefore let’s do now what must 
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be done, and on some other day I will organize a festival, including 
musical performance, for this." 

It was done in a cowshed. A sariskàára does not depend on the 
location. The cowshed was secluded (rahasi) insofar as the cows 
and the herders go to the forest during the day. The term dvijati- 
samskaram (Vedic rite for the twice-borns) indirectly signifies the 
name-giving rite of these two boys in conformity with the customs 
of Ksatriyas and Vai$yas. 

The rite was done by means of a svati-vacanam, so called 
because there is the utterance of punydha (propitious day), svasti 
(well-being), and rddhi (prosperity) three times each, since this is 
necessary in all rites. 


Sanatana Gosvami—Go-vraje means: gavam vraje (in the shed of 
cows). Thus the sheds of buffaloes and other animals are excluded on 
account of impropriety. Or, the seclusion of the place is specifically 
meant, given that the cows and the herders go to the forest during 
the day. 

“Do the rite for the twice-borns.” The term dvijati-samskaram 
indirectly signifies the name-giving rite in conformity with Vaisyas 
[and Ksatriyas'®’]. “In addition, give simple advice regarding wearing 
tilaka and other aspects that precede initiation." 55 

A svati-vàcanam consists of punyáha (propitious day), svasti 
(well-being) and rddhi (prosperity) uttered three times each. 
Alternatively, svasti-vacanam denotes the recitation of svasti-vacana 
mantras. For example: 


punantu mam deva-janah punantu manasa dhiyah | 
punantu visvabhitani jata-vedah punihi mam || '*? 


187 This was added by Jiva Gosvami. 

188  Atfirst, Nanda asked Garga to perform rites (samskaran, Bhagavatam 
10.8.6), but now, after Garga's insightful speech, Nanda only uses the 
singular. 

189 One edition of Rg-Veda reads: punantu mam deva-janah punantu 
vasavo dhiya, visve devah punita mà jata-vedah punihi ma, “May the gods 
purify me. May the Vasus purify through the mind. O gods in the world, 
purify me. O Agni, who knows those who are born, purify me.” 
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*May the gods purify me. May the mind be purified by the heart. 
May all beings in the world be purified. O Agni, who knows those 
who are born, purify me.” (Rg-Veda 9.67.27) 


A svasti-vacanam is mandatory in all rites. 


10.8.11 
Sri-Suka uvaca 
evam samprarthito viprah sva-cikirsitam eva tat | 
cakara nàma-karanam güdho rahasi bálayoh || 


$ri-Sukah uvaca—Sri Suka said; evam—in this way; samprarthitah— 
requested; viprah—the Brahmana; sva-cikirsitam eva—which he 
already desired to do; tat—that; cakara—did; nama-karanam—the 
name-giving rite; güdhah—[being] concealed; rahasi—in a secluded 
place; balayoh—of the two boys. 


Sri-Sukah uvaca—evam samprarthitah viprah güdhah (ca san) sva- 
cikirsitam eva (go-vraje) rahasi balayoh tad nama-karanam cakara. 


Sri Suka continued: At Nanda’s request, the Brahmana, concealed 
in a secluded place, performed the name-giving rite of the two boys, 
a rite which he had wanted to do. 


Sanatana Gosvami—Garga had been properly asked (samprarthitah 
= samyak prarthitah san) as mentioned above (evam = ukta- 
prakarena). Garga had already desired to do it (sva-cikirsitam eva 
= svasya kartum istam eva). The rite occurred in a secluded place: 
No one, not even the people of the village, knew about it. Had the 
villagers heard about Krsna’s glory in His previous lives, their love 
for Him would have collapsed by the rise of i$vara-jfiana. In the 
case of Nanda, however, the isvara-jfiána does not take place in him 
because of his great affection. 

Or, the sense of güdhah is that Garga remained concealed out 
of fear of Kamsa. Still, Garga did not directly reveal to Nanda that 
Krsna is God, thinking that Nanda's love for Krsna might dwindle 
by knowing that. 
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“Garga knew that Krsna is God, so why did he do a rite for 
Him?” Sukadeva responds to that with balayoh (of the two baby 
boys). The import is: The pastimes of this baby boy are meant to 
benefit everyone and to delight His devotees, hence those who 
belong to Him must keep that in mind and go with the flow.” 


Jiva Gosvami—“Garga knew that Krsna is God, so why did he not 
shy away from doing a rite for Him?” He responds to that with 
balayoh. The import is: The pastimes of these two boys are meant to 
benefit everyone and to delight Their devotees; such pastimes even 
bewilder those who know They are God. Moreover, a description 
of both Garga’s blessings while leading the boys to the secluded 
place and his bliss arising from seeing Them next to him should be 
inferred. 


10.8.12 
Sri-garga uváca 
ayam hi rohini-putro ramayan suhrdo gunaih | 
akhyasyate rama iti baladhikyad balam viduh | 
yadünàm aprthag-bhavat sankarsanam usanty api || 


Sri-gargah uváca—$ri Garga said; ayam—this; hi—because (or 
certainly); rohini-putrah—son of Rohini; ramayan—delighting; 
suhrdah—his friends [and relatives]; gunaih—by qualities; 
akhyasyate—willbe called; ramah—Rama; iti—thus; bala-adhik yat— 
because of a superiority (or abundance) of power; balam—Bala; 
viduh—they know; yadiinam—among the Yadus; aprthak— 
nonseparately; bhavat—because of conceiving; sankarsanam— 
Sankarsana; usanti—they desire (declare, i.e. will call); api—also. 


sri-gargah uvaca—hi ayam rohini-putrah suhrdah gunaih ramayan 
ramah iti (suhrdbhih) akhyasyate. (janah asya) baladhikyad (enam 
ramam) balam viduh, yadünám aprthag-bhavat (enam) sankarsanam 
api usanti. 


Sri Garga said: “Since this son of Rohini delights his friends with his 
qualities, he will be named Rama. People will know him as Bala on 
account of his profuse strength, and will also call him Sankarsana 
because the Yadus will not be divided. 
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Sridhara Svami— "Because he thinks (bhavat = bhdvandt) the 
Yadus—who were going in different directions, for some reason—, 
are not separate (aprthak)....” The sense is: “because he made all 
the Yadus agree with one another by teaching them." 

*... They also say (usanti = vaksyanti) 'Sankarsana' (sankarsanam 
api usanti)," by the derivation “he attracts completely," meaning he 
unifies (sarnkarsana = samyak karsati = eki-karoti). However, Garga 
does not refer to the sense of ‘Sankarsana’ as ‘pulled out of the 
womb’ (garbha-sankarsanam) (10.2.13). 


Visvanatha Cakravarti—Yadinam  aprthag-bhavat signifies: 
“because of a nondifferentiated mood—for example in terms of who 
is his father (aprthag-bhavat = nirvisesa-pitrtvadi-bhàvat)—toward 
you and Vasudeva, et al. (yadünàm = vasudevadinam bhavad- 
ádinàm ca).” In other words, “because of attracting (akarsana) both 
clans to him.” And that is clear because of this text in Hari-vamsa: 


pratyuvaca tato ramah sarvams tàn abhitah sthitan | 
yadavesv api sarvesu bhavanto mama vallabhah || 


“Then Balarama replied to all the cowherds, who were close-by: ‘Of 
all the Yadavas, you are dearest to me." (Hari-vamsa 2.46.17) 


However, Garga does not refer to the sense of ‘Sankarsana’ as 
‘pulled out of the womb’. 


Sanatana Gosvami—The pronoun ayam (this, he) signifies that 
Garga was speaking either by pointing the index finger at him or 
after touching him with the hand. The same applies to the pronoun 
asya (his) in the next verse. 

“With qualities (gunaih)” such as vatsalya (caring) and arjava 
(honesty). Moreover, the words yadünàm aprthag-bhavat were 
explained by Sridhara Svami. There is another explanation: The 
purport is “Balarama is your son,” in the sense that he is Nanda’s 
foster child. This interpretation will be substantiated later on with 
texts such as vrajesa-sutayoh, “of the two sons of the king of Vraja” 
(10.21.7). For this reason, here it is said: “the son of Rohini (rohini- 
putrah = rohinyah putrah),” but not of Vasudeva. Nevertheless, since 
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Vasudeva is his father, “people will call him Sankarsana because 
the Yadus will not be divided" (aprthag-bhavat = aprthaktvat), in 
the sense that he will attract (sarikarsana = akarsana) the two Yadu 
families (the clan in Mathura (later in Dvaraka) and the clan in 
Vraja). 


Jiva Gosvami— The words beginning from ayam vai constitute one 
set of six lines. Sometimes the reading is ayar hi. 

The pronoun ayam (this, he) signifies that Garga was speaking 
either by pointing the index finger at him or after touching him with 
the hand. The same applies to the pronoun asya (his) in the next 
verse. The takeaway here is ‘Rohini-putra’ is yet another one of his 
names. Balarama delights his well-wishers such as Vasudeva and 
Nanda (suhrdah = $ri-vasudevadin bhavad-adims ca). 

As regards akhyasyate (‘he will be called’ Rama), the sense is: 
“I am not inventing this name. It only seems that I am doing so." 
The renown of that name will take place of its own accord. The 
same applies to the next names. Concerning viduh (they know): The 
present tense has the sense of the near future. The same applies 
elsewhere, whenever applicable. The pronoun enam (him) needs to 
be added. 

The phrase yadūnām aprthag-bhavat signifies: “because of 
a nondifferent mood—for example in terms of whom he views as 
his father (aprthag-bhavat = nirvisesa-pitrtvadi-bhavat) —toward 
you and Vasudeva, et al. (yadünàm = Sri-vasudevadinam bhavad- 
ādīnām ca).” Therefore the meaning is: “because of also attracting 
(akarsana) both clans to him." They are one since they too are 
Yadus. This is made clear in Hari-vamsa by a statement of Rama, 
who had arrived in Vraja from Dvaraka: pratyuvaca tato ramah... 
(see above). Because of the word api, other names are implied. In 
the reading uta, the sense is the same. With respect to the above 
derivation of ‘Sankarsana’, another sense of “He will be named 
Rama because he delights his friends with his qualities” is “he will be 
delighting those whose hearts are resplendent (suhrdah = sobhanam 
hrd yesam tan), that is, the Satvatas, the atmáramas and so on." 

Viduh means jananti (they know), thus he hints that the names 
are eternal. The same applies to the other names. Moreover, 
because of the word api, another etymological explanation of the 
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name Sankarsana is to be understood. 


Vallabhacarya— Uta means api. This signifies that the main meaning 
of ‘Sankarsana’ is something else. 


Krama-sandarbha—Thus, the cowherds originate from Yadu's 
dynasty. This has already been expounded in Sri Krsna-sandarbha 
and so on. 


Baladeva Vidyabhisana—In the half verse beginning from 
yadinam,'*' Garga interprets the name Sankarsana. “They will call 
(usanti = icchanti = kathayisyanti)"? him Sankarsana because he 
will unite the Yadus.” The term aprthag-bhava (not being separate) 
means the Yadus had gone here and there out of fear of Kamsa 
yet Balarama will attract the Yadus to one place. Another sense 
of yadünàm aprthag-bhavat is he will make no difference between 
Vasudeva and Nanda in terms of who his father is. 


10.8.13 
asan varnás trayo hy asya grhnato 'nu-yugam tanih | 
suklo raktas tatha pita idanim krsnatam gatah || 


ásan—were ; varnah—colors; trayah—three; hi—certainly (or only); 
asya—of His; grhnatah—who is taking anu-yugam—yuga after yuga 
(or in conformity with the yuga); tani—bodies; suklah—white; 
raktah—ted; tatha—and; pitah—yellow; idanim—now; krsnatam 
gatah—has attained dark blueness. 


anu-yugam (tat-tat-)tanih grhnatah asya (tvat-putrasya) suklah 
raktah tatha pitah (ca iti) varnah trayah asan. idanim (dvàparante) 


190 For instance, if api is placed after aprthag-bhavat in the syntactical 
connection, the meaning is: “They will call him Sankarsana also because he 
thinks of the Yadus nondifferently.” 

191 In Vallabhacarya’s edition, the half verse is given its own number 
(10.8.13). 

192 The verbal root in the verb usanti is vas kantau (2P) (to desire), but 
when that verbal root governs two words in the accusative case, the sense is 
“to affirm" and so on (Monier-Williams). 
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hi (asya varnah) krsnatam gatah, (atah krsnah ity ekam asya nama 
bhavisyati). 


Jiva Gosvamr's additional explanation— 

anu-yugam tanüh grhnatah asya trayah varnah asan. (tatra yah yah) 
suklah (pradurbhavah, yah yah) raktah, (yah yah) pitah (ca, sah 
sarvah api) idanim (asya avirbhava-samaye) krsnatam gatah. 


Visvanatha Cakravarti’s additional explanation— 

anu-yugam tanith grhnatah asya (yah) suklah (yah) raktah tatha 
(yah) pitah (ca iti) trayah varnah asan. idanim (amsinah asya avatara- 
samaye, sah sarvah api) krsnatam gatah. 


“Your son assumes bodies in conformity with the yugas. White, red, 
and yellow were three colors of His. Now His color is dark blue. 


Alternatively: He had three colors and assumes bodies in every yuga. 
Thus, He whose color is white in Satya, red in Treta and yellow in 
Kali is now dark blue. 


Optionally: He assumes bodies in every yuga. Now, the white 
Avataras, the red Avataras and the yellow Avataras are within 
Krsna. 


Sridhara Svami—Asya signifies: tava putrasya (of your son). In 
reference to krsnatam gatah, the purport is: Therefore ‘Krsna’ will 
be one name. 


Sanatana Gosvami—Having thus made Sri Balarama’s name by the 
logic of “the needle and the cauldron,”!’ either in consideration 
of the sequence of the two births or with regard to expanding 
the Lord’s glory, the description of which is ongoing by looking 
at the next verses, now Garga speaks to reveal the name ‘Krsna’ 
in consideration of a topmost beauty as one whose color is a nice 


193 The sense is: When two things, one easy and the other difficult, have 
to be done, the easier one should be done first. 
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dark blue (susyama), for the sake of concealing the etymological 
explanation of Sri Krsna's name as: krsir bhii-vacakah $abdah etc., 
“The word krs signifies existence" (Mahabharata, udyoga-parva 
68.5). 

“Indeed (hi), white, red and yellow were the three colors, in 
sequence, of Him who is manifesting (grhnatah = prakatayatah) 
divine forms (tanith = sri-mürtih) in the three yugas beginning from 
Satya (anu-yugam = satyádi-yuga-traye)." Hi has the sense of either 
niscaya (indeed) or prasiddhi (as is well known). 

The gist is: *He has become manifest as the dark blue color 
(krsnatàm gatah = krsna-varnena prakatah abhüt), now, at the 
beginning of Kali yuga, as before (idanim = pürva-vat kaleh 
arambhe)." Even though the dark blue color is eternal, given that for 
the most part there is no difference between the form and Him who 
has the form since both are dense sac-cid-dnanda (transcendental), 
the purpose of the wording here is concealment, otherwise the 
great reknown of being eternally ‘dark blue and beautiful’ ($yama- 
sundara) would give rise to the awareness that Sri Narayana, God 
in person, is He. 

Or: *White, red and yellow were the three colors of Him who 
assumes bodies in every yuga, time and time again (anu-yugam = 
prati-yugam = varam-varam). Now, on the occasion of being your 
son, the dark blue color, which captivates the world, has occurred 
(krsnatàm gatah = syama-varnah abhit).” This is said to satisfy Sri 
Nanda. Due to the nondifference between the name and the form, 
this particular meaning should be perceived: krsnatam gatah means 
krsna-namna prakato ’bhit, “He has become manifest with the 
name Krsna." 


Jiva Gosvami—After clarifying names of Sri Baladeva at the 
beginning, in consideration of the sequence of the two births, 
now Garga speaks to reveal Sri Krsna’s names. This is the surface 
meaning: “White, red and yellow were the three colors of Him who 
is assuming bodies in each yuga, time and time again (anu-yugam = 
yuge yuge varam-varam). Now, as regards being your son, He has 
obtained (gatah = ayam gatah) the status of being dark blue, a status 
which captivates the world (krsnatam = jagan-mohana-syama- 
varnatam).” 


Chapter Eight 391 


In point of tanür grhnatah (of Him who takes bodies): Because 
of an affirmation of complete independence in this way, only the 
power of Yoga is indicated. In addition, since the nature of Sri 
Narayana is clearly specified by the mention of taking a white form 
and so on, the sense of ‘tanūr grhnatah’ culiminates in the idea that 
the general means to revere Him is the same as the general means 
to revere Narayana. 

The white Avatara and others are His amSas and existed in each 
previous yuga respectively. Because of the worship of those forms 
(by the sadhus in those eras), the Divinity attained whiteness and 
so on by obtaining a similarity with those respective forms. At this 
time, however, because of the worship of Narayana Himself (by 
Nanda), who is known to be krsna (dark blue), due to the attainment 
of sameness with Him there is an obtainment of being krsna. Hence 
it will be said: narayana-samo gunaih, “In terms of qualities He is 
similar to Narayana" (10.8.19). Krsna's previous lives having been 
described, Nanda, the topmost devotee of the Lord, is made to be 
satisfied. 

Due to the attainment of the highest supereminence, it's 
understood that the name ‘Krsna’ is the best because it relates to 
the very nature of the Divinity. Therefore the intent here is that this 
meaning as well should be perceived: namnapi krsnatam gatah, “He 
has become krsna as a name too." 

The real, hidden meaning is this: “Three colors of Him who is 
displaying (grhnatah = prakatayatah) bodies in each yuga (anu-yugam 
= yuge yuge) had become manifest (asan = prakatàh babhüvuh). 
Now, at the time of His appearance, whichever white form there 
had been in days of yore (suklah = yah yah śuklah pradurbhavah), 
whichever red one, and whichever yellow one—these colors imply 
the inclusion of other colors—, all of them have become Krsna,” 
meaning they have become included in Him (krsnatam = etad- 
rüpatàm = etasmin antar-bhütatàm eva), inasmuch as He, God in 
person, descended by taking in all the amsas. 

Therefore, that is, because He Himself is krsna, because all 
His amsas make Krsna and because He attracts (krsna = akarsaka) 
everyone, the name ‘Krsna’ is the best. Thus, the derivation in the 
verse below in included in His name, insofar as Krsna’s name has 
the highest bliss since it includes all bliss: 
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krsir bhit-vacakah sabdo nas ca nirvrti-vacakah | 
tayor aikyam param brahma krsna ity abhidhiyate || 


“The word krs signifies existence, and na is expressive of bliss. The 
oneness of both, Para-Brahman, is called Krsna." (Mahabharata, 
udyoga-parva 68.5) 


Hence this is a great name by nature. Like the Vedas are included 
in pranava (om), other names of the Lord and other forms are 
included in His form. That is fitting because that form, which acts 
as the substantive, has modifiers which are the multitude of His 
other names. Moreover, Krsna's name is mentioned in prabhasa- 
khanda (of Skanda Puràna): madhura-madhuram etan mangalam 
mangalanam sakala-nigama-valli-sat-phalam: “It is sweeter than 
sweet, is more auspicious than other auspicious things, and is 
the eminent fruit of the vine of all the Vedas” (quoted in Laghu- 
bhagavatamrta 1.5.355). 

In reference to the derivation of ‘Krsna’ and also as regards this 
text: namnam mukhyataram nama krsnakhyam me parantapa, “O 
scorcher of enemies, My name Krsna is the most important name” 
(Skanda Purana, prabhasa-khanda, quoted in Hari-bhakti-vilasa 
11.498), it is well known that even the first syllable of that name is a 
great mantra. 


Krama-sandarbha—This is the surface meaning: “There were 
three colors of this boy who assumes bodies in every yuga (anu- 
yugam = prati-yugam).” The words beginning from suklah are the 
explanation. The sense is: “Now, on the occasion of being your son, 
He has become Narayana.” That is, He already was similar to Him in 
terms of form, qualities, and so on (Arsnatam = saksat nàrayanatàm 
= rupa-gunadibhih tat-tulyatam eva). This will be summarized 
with: naradyana-samo gunaih, “in terms of qualities He is similar to 
Narayana” (10.8.19). The drift is: ‘Krsna’ is His primary name. 


Visvanatha Cakravarti—Garga speaks to enlighten Sri Nanda: “This 
son of yours, however, is already some exalted personality (maha- 
purusa).” 

The syntactical connection is: pratiyugam tanür grhnato ‘sya 
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sukladayas trayo varnà asan, “White, red and so on were three 
colors of Him who is taking bodies in every yuga (anu-yugam = 
prati-yugam).” Given that grhnatah (who is taking) is expressive of 
His free will, the power of Yoga is thus illustrated. *Now, at the end 
of Dvapara yuga (idanim = dvaparante), He is Krsna.” This idea is 
meant to enlighten Nanda. The Avataras, which have various colors, 
are His amas. He is the Avatarin. 

Or, the three individual colors (Suklo raktas tathà pitah) are 
connected with gatah and are expressive of the four Avataras, 
beginning from the Satya yuga Avatara."^ This mention of Yuga 
Avataras includes others too: *Now, at the time of His descent, the 
Yuga Avataras, the Manvantara Avataras, the Lila Avataras, the 
Purusa Avataras and so on have become included in Him (krsnatam 
= etad-rüpatàm = asmin antar-bhitatam),” insofar as He makes His 
descent only after taking in all His amsas.'” 

Someone might wonder: “How does ‘yellow’ correspond to a 
Yuga Avatara? Nothing in these texts of the eleventh canto alludes 
to a yellow Avatara: 

& krte śuklaś catur-bahuh, “In Satya yuga He is white and has four 
arms” (11.5.21), 

X tretayam rakta-varno 'sau, “He has a red color in Treta yuga” 
(11.5.24), 

X dvapare bhagavan syamah, “In Dvapara, the Lord is dark blue" 
(11.5.27), 

& kalau krsna-varnam tvisakrsnam, “In Kali, intelligent persons 
worship Him whose tag line is ‘Krsna’ and who is krsna (or akrsna) 
in terms of luster” (11.5.32). 


“Plus, the corresponding statement in Bhaàgavatamrta does not 
mention the color yellow: 


194 The words suklah (white), raktah (red), and so on mean Suklavan (he 
who has white: an Avatara of Satya yuga), raktavàn (he who red: an Avatara 
of Treta yuga), and so on. The suffix mat[up] was deleted by the rule: kvacid 
guna-vacanàn matupo lug istah, “Sometimes the deletion of mat[up], after a 
word expressing a quality, is desired" (Varttika 5.2.94). 

195 Here Baladeva Vidyabhisana cites the text: paravares$o mahad-amsa- 
yuktah etc., *the Lord, who controls the high and the low, endowed with the 
mahats and the amsas” (3.2.15). For an explanation of this verse, consult the 
footnote in Sarartha-darsini (10.1.28). 
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kathyante varna-namabhyam suklah satya-yuge harih | 
raktah syamah kramat krsnas tretayam dvàpare kalau || 


“The Yuga Avataras are described according to color and name. In 
Satya yuga, Treta yuga, Dvapara yuga and Kali yuga, Hari is white, 
red, dark blue, and blackish, sequentially.” (Laghu-bhagavatamrta 
1.4.25)." 


That should not be said. Nor can it be said that, because of pointing 
out the past tense, with asan (they were), yellow too is an Avatara of 
Dvapara yuga because of an attainment according to the sequence. 
Nor should it be conjectured that the word śyāma in the citation of 
the eleventh canto means pita, nor that the word pita here means 
$yama. Nor should it be said, by making a coalescence of vowels 
in tathapitah, that “apita (not yellow) means syama (dark or dark 
blue).” Because anu-yugam is, in every explanation, a usage involving 
vipsa (pervasion)'” and because tanith is in the plural, there is no 
obtainment of a desirable meaning, given that the resultant sense of 
the vipsa here is: “The three colors occur in each yuga.” 

Nor can it be said that only the very first amsa of Kali yuga is 
to be expressed by the word idanim (now), because it is well known 
that the Avatara Krsna is included in Dvapara, and also because of 
a statement in the first canto: 


yasminn ahani yarhy eva bhagavan utsasarja gam | 
tadaivehanuvrtto 'sav adharma-prabhavah kalih || 


“Kali, which creates irreligion, came about on the same day the 
Lord left the Earth.” (1.18.6) 


196 Ripa Gosvami follows the eleventh canto regarding the color of the 
Avatara of Dvapara yuga, and Sridhara Svami for the color of the Kali Yuga 
Avatara. Sridhara Svāmī wrote: riiksatam vyávartayati—tvisà kantyakrsnam 
indranila-mani-vad ujjvalam | yadva, tvisà krsnam krsnavataram | anena 
kalau krsnavatarasya pràdhànyam darsayati (Bhavartha-dipika 11.5.32). 
Hemadri, the commentator on Vopadeva’s Muktaphala, agrees with 
Sridhara Svàmi: krsnah kalau. tvisà akrsnam indranilojjvalam (Kaivalya- 
dipika 3.67). Below, Visvanatha Cakravarti partly agrees with this. 

197 According to Medini-kosa (2.42-43), one of the senses of anu is vipsá 
(pervasion: distributive sense). 
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In that way there would be another Krsna Avatara due to the com- 
mencement of Kali yuga. 

Therefore, the verse should be explained as follows, by 
considering the necessary correlation between yad and tad (yatha is 
added to tatha)9*: yatha idanim dvaparante krsnatàm gatah svayam 
ayam avatari tatha tenaiva prakarena idanim kali-yugadi-bhage 
pitah, “Just as now, at the end of Dvapara, [the Satya Yuga Avatara 
(suklah) and the Tretà Yuga Avatara (raktah)] are within Krsna, 
meaning He is the Avatari, so now, in the portion which is the 
beginning of Kali yuga, He (as Caitanya Mahaprabhu) is yellow.” 
Thus the single word idànim (now) is connected to each clause, by 
resting its second meaning on a rather huge length of time. 

“But does the krsna color only relate to now or did it also exist 
previously?" Garga responds in the first half of the verse: *Not 
only the krsna color existed previously, other colors too existed." 
According to the compatibility in each previous yuga, the three 
colors are seen at that time. Each of those colors existed before too. 
The sense is: Those colors, which eternally exist, manifest at that 
time. It's not that they exist only at that time and did not exist before. 

Grhnatah modifies asya, “of Him, who is assuming Avataras 
(tanüh = avataran) in each yuga (anu-yugam)'?," because of Suta's 
comment: avatara hy asankhyeya hareh, “Hari’s Avataras are 
innumerable” (1.3.26) and because of Brahma’s utterance: kvaho 
katham và kati và, “How amazing! Who is able to know where, why, 
and how many pastimes You have in the three worlds?" (10.14.21). 

Hence the Avatari, whether dark blue (krsna) or yellow (pita), 
appears in the Dvapara yuga and in the Kali yuga of the twenty- 
eighth caturyuga of the manvantara of Vaivasvata. At that time, the 
two Avataras of those two yugas, the dark blue one (syama) and 
the blackish one (krsna), remain within Them. The yellow one is 
mentioned in Mahabharata and so on: 


198 In the previous explanations, tathà meant ca (and). 

199 If anu in anu-yugam has the sense of vipsd, then, because of the plural 
in tanüh, two Avataras other than a Yuga Avatara are expected in Kali 
yuga, and so on. To avoid this discrepancy, anu-yugam should mean “in 
conformity with the yuga” (anu-yugam = yugam anusrtya). For the details, 
consult the commentaries on the word anu-sdgaram in verse 10.3.7. Thus, 
the Yuga Avatara in Satya yuga is white because the color atributed to 
Satya yuga is white, and so on. 
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suvarna-varno hemángo varangas candanangadi | ?? 
sannydsa-krt samah santo nistha-santi-parayanah || ??! 


*He has a golden color, His limbs are golden, His limbs are the 
best, He has ornaments on His upper arms and is endowed with 
sandalwood paste. He practices sannyasa and is equipoised and 
peaceful. He is dedicated to steadiness and tranquility (or He is the 
topmost shelter of devotion and peace)." 


There is no mention of Him anywhere else because this is very 
secret, since He is mentioned, even by Sri Prahlada, in the seventh 
canto, only in terms of being concealed: channah kalau yad abhavas 
tri-yugo tha sa tvam, “Since You were covered in Kali, You are 
Triyuga” (7.9.38). 

Moreover, it was very difficult for most of people of that time 
to perceive that He was concealed, since His own color and moods 
were covered by another color and by other moods. Thus His desire 
to bring about a state of being very difficult to perceive also has a 
purpose, by which the state of hinting at a secret thing about Him 
took place: This must absolutely be understood by the fine intellects 
of the Gaudiya devotees. The following text in the section on Yuga 
Avataras proves, in a roundabout way, that He is concealed: 


nana tantra-vidhanena kalav api tathà srnu || 
krsna-varnam tvisakrsnam sangopangastra-parsadam | 
yajnaih sankirtana-prayair yajanti hi sumedhasah || 


“In Kali yuga also, people glorify the Lord through the injunctions 
of various precepts. Listen to this. Persons of fine intellect certainly 
worship Him by means of sacrifices that mostly consist of collective 
chanting of the holy names. His color is krsna, He is not krsna in 
terms of luster, is endowed with beautiful limbs, ornaments, and 
weapons, and is accompanied by associates." (11.5.315-32) 


200  Visnu-sahasra-nàma-stotra (92). This stotra is in the Mahabharata. 
201  Visnu-sahasra-nàma-stotra (75). 

202 To make sense of Vi$vanatha Cakravarti’s explanation, the verb 
abhavah *you were" should be taken in the sense of nearness to the present 
(you are), by the rule: vartamàna-sàmipye vartamdana-vad va. 
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The sense is as follows: nānā kalau means: sarva-kali-yuge, “in every 
Kali yuga.” Because of the word api (also), the sense is: “[People 
glorify the Lord] also in the Kali in the twenty-eighth caturyuga of 
Vaivasvata, by means of injunctions of precepts called Tantras" 
(tantra-vidhanena = tantrakhya-nyàya-vidhina). 

As regards srnu (listen): It is a command to the king, even 
though he was already listening, in order to direct his attention to a 
meaning that is being said by the Tantras as a secret. By nàna-tantra- 
vidhanena, the predominance of the Tantras in Kali is shown, but 
another meaning is to be understood, for the sake of covering over 
the Tantras too. 

In the interpretation of all Kali yugas, his body is the krsna 
color (krsna-varnam = krsna-varna-deham), and by his luster (tvisá 
= kanty) he is effulgent like a sapphire (akrsnam = indranila-mani- 
vad-ujjvalam)." In the interpretation of the unique Kali yuga, *He 
is krsna-varnam (His color is dark blue, as Krsna) and is yellow 
(akrsnam = pitam) by his luster,” because white, red, and dark 
blue (syama) were mentioned. The sense is: antah-krsnam bahir- 
gauram, “darkish within, golden without.” Or krsna-varnam means 
He describes (varnana) the pastimes, etc., of the Krsna Avatara. 
Although sangopangastra-parsadam applies to both interpretations, 
the meaning is the same, clear in the first instance, concealed in the 
second. 


Baladeva Vidyabhusana—Now Garga talks about the names of 
Nanda's son. “White, red and yellow were three forms (varnah = 
rüpüni) of His (asya).” He has no beginning and His color is dark 
(syama) like a raincloud, because the Sruti states: 


sat-pundarika-nayanam meghabham vaidyutambaram | 
dvi-bhujam mauna-mudradhyam™ vana-malinam isvaram || 


203 In this interpretation, the negative affix na[fi] in akrsna has the sense 
of abhava (absence), whereas in the first interpretation, na[fi] in akrsna has 
the sense of alpa (slightly). For the details on the six meaning of na[fi], 
consult the Amrta commentary on Hari-nadmamrta-vyakarana 937. 

204 Svāmī Tripurari’s edition of Gopdla-tapani reads: jfiana-mudradhyam 
instead of: mauna-mudradhyam. 
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“God has eminent lotus eyes, has the sheen of a raincloud, has 
garments akin to lightning, has two arms, is richly endowed with the 
hand pose of silence, and has a sylvan garland. One who meditates 
on Him becomes liberated from transmigration.” (Gopdla-tapani 
Upanisad 1.9) 


What is He like? “He is manifesting (grhnatah = prakatayatah) 
forms (tanith = mürtih) in those various yugas (anu-yugam = tat- 
tad-yuge),” because it is remembered that taking (graha) and 
giving up (mocana) are said to be His appearance (dvirbhava) and 
disappearance (tirobhava). 

In that regard, white is His color in Satya yuga, red in Tretà, but 
in Kali, yellow. Now, at the end of this Dvapara yuga (idanim = asmin 
dvaparavasane tu), the colors have attained the state of being dark 
blue, i.e. have attained the state of being this form, i.e. have attained 
the status of being included in it (krsnatàm = etad-riipatam = atra 
antar-bhitatam),” because of the statement beginning: paravareso 
mahad-amsa-yuktah, “the Lord, who controls the high and the low, 
endowed with the mahats and the amsas” (3.2.15). 

Thus, His luster is krsna and His name is Krsna, also because 
of this text in the narayaniya [section of the Mahabharata]: krsno 
"ham arjuna, “Arjuna, I am Krsna.” The color yellow refers to a very 
ancient yellow Avatara. But this color is not fixed as the color of 
Kali yuga, because in Hari-vamsa the blackish color (krsna-varna) is 
mentioned in that regard. 


Srinatha Cakravarti—^He, Sri Krsna, the Avatàri, who is taking 
bodies that are the form of Avataras, had three colors," in reference 
to the colors of those bodies. What are the colors? suklo raktas tatha 
pitah. Or the separation is apitah, which signifies syama, because 
that makes sense in consideration of these texts: dvapare bhagavan 
syamah pita-vàsà nijayudhah (11.5.27), kalàv api tathà $rnu (11.5.31), 
krsna-varnam (11.5.32), and so on. Therefore the venerable Svami 
has said: tvisakrsnam, kalau krsnavatarasya pradhanyam sücitam, 
“Tvisakrsnam signifies tvisa krsnam. The predominance of a blackish 
Avatara in Kali is implied." He is naturally dark blue (syama). He 
is not a Yuga Avatara. He is God in person (krsnatam gatah = ayam 
svayam bhagavattam gatah). 
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Vallabhacarya—“Now He has manifested a dark blue color” 
(krsnatàm gatah = krsna-varnam praptavan = krsna-varnam 
prakatitavan), although He is always dark blue. The sequence of 
colors was said as a pretext for the sake of concealing that. 


ANNOTATION 

In Sarva-samvadini 1 of Tattva-sandarbha, Jiva Gosvami elaborately 
comments on the verse which begins krsna-varnam, and adds: visnu- 
dharmottaradau yac ca dvapare suka-paksa-varnatvam kalau ca nila- 
ghana-varnatvam sriyate, “It is heard from Visnu-dharmottara and 
so on that in Dvapara the Lord has the color of a parrot’s wings, and 
that in Kali He has a dark blue color.” In Sanskrit, the attribution 
of names to colors can be confusing. The words syama and krsna 
are synonymous, but here the gloss ‘nila-ghana’ can be interpreted 
as ‘blackish’ and as ‘dark blue’. Still, the word apita in the sense of 
Sydama is not seen in any scripture. 

In regard to the colors of Avataras, there are many variations. 
For example, Sri Rama, an Avatara in Tretà yuga, is said to be green 
like fresh durvà grass (Laghu-bhàgavatàmrta 1.3.77). Elsewhere Sri 
Rama is said to be dark like a dark blue lotus petal: indivara-dala- 
syamam (Padma Purana 6.242.66). 

Commenting on Laghu-bhagavatamrta, Baladeva Vidyabhüsana 
writes: yat tu dvàpare "pi kvacit skande hari-vamse ca pitatvam 
uktam, tadapi kadàcitkam astu, harer nānāvatāratvāt, “Sometimes, 
yellowness in Dvàpara too is mentioned in Skanda Purana and in 
Hari-vamsa. Still, let it be so now and then, for Hari has various 
Avataras” (Saranga-ranga-dà 1.1.2). 

In the Kali yugas when Mahaprabhu does not descend, the 
Avataras are either dark blue (syama) or green like the color of 
a parrot's wings: anyesu kalisu tu kvacic chyamatvena kvapi suka- 
patrabhatvena vavatarasyokteh (Saranga-ranga-dà 1.1.2). At that 
time, those Avataras are mere empowered jivas (ibid.). In this way, 
the Lord's designation as Triyuga is upheld, in consideration of the 
great majority. 


10.8.14 
prag ayam vasudevasya kvacij jatas tavatmajah | 
vasudeva iti $rimàn abhijfiah sampracaksate || 
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prak—previously; ayam—this; vasudevasya—of Vasudeva; kvacit— 
somewhere; jatah—was born; tava—of yours; atmajah—son; 
vasudevah—Vasudeva; iti—thus; sriman—endowed with beauty; 
abhijnah—the learned; sampracaksate—call. 


prag ayam tava atmajah kvacid vasudevasya jatah, (atah) “Sriman 
vasudevah” iti abhijfiah sampracaksate. 


Bhaktisiddhanta Sarasvati— 
srimün tava atmajah ayam kvacit pràg vasudevasya jatah, (tasmat) 
abhijnah (janah) *vasudevah" iti sampracaksate. 


Ganga Sahaya (Anvitartha-prakasika)— 
ayam srimàn tava atmajah kvacit prak-(samaye) vasudevasya (sutah) 
jatah. (atah) abhijnah (enam) “vasudevah” iti sampracaksate. 


“Previously this son of yours was born somewhere as Vasudeva's 
child. Therefore the learned call Him ‘Vasudeva’. He is glorious. 


Sridhara Svami— "Because of this (atah is added), they call Him 
Vasudeva” (sampracaksate = enam sampracaksate). Nanda, thinking 
that prag ayam is a general statement, assumed that Garga Rsi was 
telling him a name that belongs to another lifetime. 


Sanatana Gosvami—Garga says tavatmajah (your son) to repudiate 
the possibility that Vasudeva’s son is God. The vocative sriman 
means: parama-bhagya-sampad-yukta, *O you who are endowed 
with the wealth of the best good fortune,” because of obtaining 
a son like that. In the reading sriman, “This son of yours ‘has the 
topmost resplendence’” since He is the presiding deity of citta 
(subconscious), and so on. 


Jiva Gosvami—In the surface meaning, “This son of yours took birth 
from Vasudeva too (vasudevasya = vasudevad api) in another place 
(kvacid = anyatra) in their previous life" (prak = asya tasya ca pürva- 
janmani). Nanda thought, “That name occurred in Vasudeva’s 
previous life, therefore now He is so named.” 
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In the hidden meaning, “Only in this life, this son of yours was 
also Vasudeva's child, in Kamsa's prison." This refers to the aforesaid 
philosophical conclusion (LVT 10.5.1). Otherwise tavatmajah (your 
son) would be superfluous. 

In both interpretations, sriman means: parama-bhagya-sampad- 
yukta eva, *O you who are already endowed with the wealth of 
the best good fortune," because of obtaining a son like that. In 
the reading sriman, “This son of yours (ayam tavatmajah) has the 
topmost resplendence and good luck (sriman = parama-sobha- 
saubhagyabhyam yuktah).” 


Visvanatha Cakravarti—‘Previously (prag = pürvam), this son 
of yours was born from Vasudeva (vasudevasya = vasudevat) 
somewhere, in a solitary place (kvacid = ekanta-sthale)." Thus 
Nanda thought: “In a previous life, and also in Vasudeva’s previous 
life (prag = pürva-janmani vasudevasya api pürva-janmani), there 
was only the name 'Vasudeva'."?5 

As regards abhijfiah (the learned): “Not only I say this. Some 
have already said so." In this way the proof is made. 


Baladeva Vidyabhüsana— This son of yours was Vasudeva’s child 
in a previous life (prak = pürva-janmani)." The gist is: ‘Vasudeva’ 
was a name of His at that time also. 


Vira-Raghava—Garga says prak to conceal the fact that now also 
He is Vasudeva’s son. “This beautiful one (ayam sriman) was 
previously Vasudeva on account of being the son of Vasudeva: This 
(iti) is what the learned say." This is the etymological explanation 
intended: 


vasanti yatra bhütàni vasanty atreti vai yatah | 
tatah sa vasudeveti vidvadbhih parigiyate || 


205 However, in Brahma-vaivarta Purana, Garga says to Nanda and 
Ya$oda: vasuna sütikagare sisuh pratyarpanah krtah putro ’yam vasudevasya, 
jyesthasya tasya ca dhruvam, kanyá te tena nità ca mathuram kamsa-bhiruná, 
“In the maternity room, a male infant was made to be an offering in return. 
This son is certainly Vasudeva's eldest son; Vasudeva brought your girl to 
Mathura out of fear of Kamsa" (4.13.46). 
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*Vasudeva is glorified as such by scholars because beings reside in 
Him and He resides in them.” 


With śrīmān and so on, Garga implies that He is the husband of Sri. 


Vallabhacarya—He is called Vasudeva because He manifests in 
vasudeva, that is, in suddha-sattva (pure consciousness in one's 
mind). Garga states one reason He is Vasudeva as such: śrīmān, 
which means He is Laksmi’s husband. Those who know this hidden 
intended meaning know His identity on all sides (abhijnah = abhitah 
asya svarüpam ye jananti te), as much as He is and the way He is: 
yavan yas casmi yadrsah (11.11.33). Hence they appropriately and 
eminently (sampracaksate = samyaktvena prakarsena caksate) call 
Him so. 


10.8.15 
bahüni santi namani rüpàni ca sutasya te | 
guna-karmanurupani tàny aham veda no janah || 


bahüni—many; santi—there are; namani—names; rüpáni—forms; 
ca—and; sutasya te—of your son; guna-karma-anurtipani—which 
are in conformity with His qualities and deeds; tani—them; aham 
veda—I know; no—not; janah—people. 


(tasya) guna-karmànurüpàni sutasya te bahüni nadmani rüpàni ca 
santi. aham tani (sarvàni) no veda, (kim punar) janah, (te api tani 
sarvani na viduh). 


* Your son has many forms and names which are in conformity with 
His qualities and deeds. I know them, but people do not. 


Sridhara Svami— In conformity with qualities” signifies being isvara 
(God), being sarva-jfia (omniscient), and so on. “In conformity with 
deeds" denotes go-pati (master of cows), govardhanoddharana 
(lifter of Govardhana), and so on. 


206 For more explanations of the name Vasudeva, consult the appendix. 
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The syntactical connection is: tani sarvany aham api no veda, 
jana api no viduh, “I don't know all of them. People too don't know 
them." 


Sanatana Gosvami— The forms (ripdni) are said as an example of 
the names. The gist is: There are also many names connected with 
other lifetimes, just as there are white forms and so on. The forms in 
conformity with the qualities (gunanurüpani rüpàni) are the white 
forms and so on, as presiding deities of sattva-guna and so on; or 
the forms such as the catur-vyüha, which govern citta and so on; or 
the four-armed form and so on in conformity with qualities such as 
bhakta-vatsalya (caring for the devotees). The forms in comformity 
with deeds (karmàánurüpàni riipani) are Sri Matsya and so forth, on 
account of deeds (karma = cesta) such as swimming in the ocean 
after final annihilation and so on (matsya means fish). Then, names 
in conformity with qualities (gunanurüpani namani) are bhakta- 
vatsala (He cares for devotees) and so on, and names in accordance 
with deeds (karmànurüpàni namani) are jagat-srasta (creator of the 
world), palaka (protector), and so forth. 

The verb santi (they are) implies that His names are eternal 
like His forms of dense sac-cid-ànanda are. This is proven by guna- 
karmanurupani. The eternality of the qualities, inasmuch as they are 
always connected with the Lord, is proven, and so is the eternality of 
the deeds. Akrira said: 


anakhyeya-svarupatmann anakhyeya-prayojana | 
anakhyeyabhidhanam tvam nato "smi paramesvara || 


*O supreme God, O Soul whose identity cannot be identified, O 
You whose purpose is impossible to describe, I bow to You, whose 
designations are unnameable.” (Visnu Purana 5.18.52) 


All this has already been expounded in the uttara-khanda of Sri 
Bhagavatamrta. Thus the real meaning of ‘I don’t know them all’ is 
this: “Since the qualities and the deeds are endless, the list of names 
has no end. The same applies to His forms. Although they seem to 
be material, they are transcendental and can be realized as such only 
in the hearts of those who revere Him.” 
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Jiva Gosvami—(The commentary is the same. In addition:) It is said 
in the second canto: 


tad asma-saram hrdayam batedam 
yad grhyamanair hari-nama-dheyaih | 
na vikriyetatha yadà vikaro 
netre jalam gatra-ruhesu harsah || 


“Alas, a heart that does not become altered by means of taking a 
name of Hari is hard as iron. When the heart melts by hearing or 
chanting, tears and horripilation occur.” (2.3.24) 


Viśvanātha Cakravarti—The drift of bahüni (many) is: “The name 
Krsna and the name Vasudeva were not only created by me.” 
Concerning rüpàni (forms), the sense is: “White and the other colors 
were not only mentioned by me.” As for guna-karmanuriipani 
(names in conformity with qualities and deeds), this refers to 
bhakta-vatsala (He cares for devotees), sarva-jria (all-knowing), 
govardhana-dhara (He holds Govardhana), and so on, because of 
KeSavacarya’s explanation: 


krs-sabdah sattartho nas canandatmakas tatah krsnah | 
bhaktagha-karsanàd api tad-varnatvac ca mantra-maya-vapusah || 


“The word krs has the sense of satta (existence), and na consists of 
bliss, therefore He is called Krsna, also because He takes away His 
devotees’ sins and because His body has that color.” (Krama-dipika 
2.20) 


In addition: govindo go-vicaranad api, “He is ‘Govinda’ also because 
He makes the cows move around” (Krama-dipika 2.21).*” 


207 The commentator Govinda Bhattacarya provides an additional 
explanation of go-vicaranát: go-vicaranad go-sabda-vicaranad govindah, 
*Go-vicáranát means: go-sabda-vicaranat, ‘because He makes one reflect 
upon the word go.'""(Vivarana 2.22). He adds: gam sabda-ràsim sabda- 
samudayam matrkam vettiti govindah, “Go means “a bunch of words.” 
He knows a multitude, i.e. the totality, of words, meaning He knows the 
alphabet, and so He is Govinda” (ibid.). In that sense, go-vicáranát means: 
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The syntactical connection is: tàny aham daiva-jno "pi na veda, 
jana no viduh, “Although I know destiny, I don't know them. If 
I don’t know them, people too don't know them." The sense is 
kim punar (‘let alone’ people). Nanda, however, thought: “These 
qualities, such as being all-knowing, only occurred in my son’s past 
lives because He is an exalted personality (mahda-purusa).” 


Baladeva Vidyabhüsana— Krsna was described as the Avatari of 
Yuga Avatàras, and now Garga says He is also the Avatari of the 
Purusa Avataras, Lila Avataras, and Manvantara Avataras. The 
meaning is: He, who is innumerable, has many names and forms. 
With santi (they are), their eternality is implied. The names in 
accordance with the qualities are sarvajfia, bhakta-vatsala, and 
so on. The names in accordance with the activities are prakrti- 
pravartaka (impeller of prakrti), visva-srastà (creator of the world), 
visvàntaryàmin (Paramatma in everything), etc. 


Vijayadhvaja Tirtha—His names of color are not only so for a 
reason (a conformity with the color of the yuga). His names are also 
in accordance with qualities and deeds. Because of the statement: 
krsir bhü-vacakah $abdah, “Krş is a word expressive of existence,” 
‘Krsna’ is a name that is conformable (anurüpa = anuguna) to an 
attribute (i.e. akarsanam). ‘Madhustdana’ is in conformity with a 
deed. 


Vira-Raghava— The sense is: “A sage like me knows His many names 
and forms, but someone of your type does not." Here also Garga 
implies that He is the topmost Purusa. Alternatively, *I obviously 
don't know them all, so how can someone like you possibly know?" 


Vallabhacarya— Because of ca (and), with the verb santi Garga 
explains that the Lord's names, forms and deeds are eternal, hence 
the drift at the end is: *I know they are transcendental, but people 
do not." 


“He makes one cogitate about a bunch of words." Later on, Visvanatha 
Cakravarti gives such interpretations of the name Govinda (Sarartha- 
darsini 10.27.22 & 10.29.28). The main derivation of ‘Govinda’ is gavam 
indrah (king of cows): tvam gavam indratam gatah govinda iti (Hari-varnsa, 
cited in Laghu-bhagavatamrta 1.5.76). 
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10.8.16 
esa vah śreya adhasyad gopa-go-kula-nandanah | 
anena sarva-durgani yüyam afijas tarisyatha || 


esah—He; vah—of all of you; sreyah—the best; adhasyat—would 
effect (will effect); gopa-go-kula-nandanah—who delights the 
groups of cowherds and of cows (or the offspring of multitude of 
cowherds and cows) (or gopa—O cowherd; gokula-nandanah—the 
delighter of Gokula); anena—because of Him; sarva-durgani—all 
difficulties; yityam——all of you; afijah—easily; tarisyatha—will cross 
Over. 


esah gopa-go-kula-nandanah vah sreyah Gdhasyat. anena yüyam 
sarva-durgani afijah tarisyatha. 


{athava: gopa! esah gokula-nandanah vah sreyah ādhāsyat. anena 
yüyam sarva-durgani afijah tarisyatha.} 


*He will occasion your topmost benefit. He delights the cowherds 
and the cows. Because of Him, all of you will easily overcome all 
difficulties. 


Sridhara Svami—From now on Garga mentions the tangible result 
of this discussion of His past lives. Adhàsyat stands for adhasyati. 


Sanatana Gosvami—“He delights (nandayati = harsayati) the 
cowherds and Gokula," meaning all those who reside there. Thus 
the nature of that Avatàra is indicated. Alternatively: gopa is a 
vocative in the sense of rajan (O king), out of great respect. Or go- 
pa signifies: prthvi-pate (O protector of the Earth): The drift is: “The 
Earth is protected by you alone." Therefore *He will automatically 
offer (adhàsyat = adhàsyati = svatah eva arpayisyati) auspiciousness 
in this life and in the next (sreyah = aihikamusmika-mangalam) to 
all the people of Vraja (vah = yusmákam = vraja-jananam sarvesam 
eva)." Or, in a general way vah connotes yusmakam vaisnavanam 
(to all of you Vaisnavas). Alternatively: *He, who belongs to 
you all (vah = yusmadiyah), will occasion (adhasyati) the best for 
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everyone too (sreyah = sarvesam api sreyah)." “He will delight 
Gokula. Because of Krsna (anena = krsnena hetuna) all of you will 
effortlessly, if not spontaneously (añjah = anayasena = svayam eva), 
cross over (tarisyatha) all troubles (durgáni = upadravan) such as 
Kamsa.” 


Jiva Gosvami—(The commentary is the same.) 


Visvanatha Cakravarti—Adhdsyat stands for ddhdsyati. The 
compound gopa-go-kula-nandanah means: gopanam gavam ca 
kulam nandayati iti sah, “He delights a multitude of cowherds 
and cows.” Alternatively: “He is the son of Gokula” and gopa is a 
vocative. 

Anjah means sukhena (easily). With respect to sarva-durgani 
(all difficulties): “Whenever a bad incident (durga = upadrava) will 
arise, you will overcome it by means of Him, your cherished deity 
(anena = tvad-ista-devena).” The gist is: “Sri Narayana has entered 
your son. You ought to view Krsna as your refuge.” 


Vira-Raghava—A/fijah means àsu (quickly). 


Anvitartha-prakasika—Adhasyati means karisyati (He will do). 
The deletion of i in adhasyati is poetic license (in consideration of 
the meter). Tarisyatha (you will cross over) means atikramisyatha 
(you will overcome). 


10.8.17 
puranena vraja-pate sadhavo dasyu-piditah | 
arajake raksyamana jigyur dasyün samedhitah || 


purüá—formerly; anena—by Him; vraja-pate—O king of Vraja; 
sadhavah—spiritual practitioners; dasyu—by rogues; piditah— 
pained; arájake—when there was no king (i.e. when there was 
anarchy); raksyamanah—l|being] protected; jigyuh—defeated; 
dasyün—thieves; samedhitah—|being] made to flourish. 


vraja-pate! pura arajake dasyu-piditah sadhavah anena raksyamanah 
samedhitah (ca santah tan) dasyün jigyuh. 
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“Previously, when there was anarchy, O chief of Vraja, the sadhus 
were pained by scoundrels, but He protected the sadhus and made 
them thrive, hence the sadhus vanquished those scoundrels. 


Sridhara Svami—‘“Being protected (raksyamünáh) and made to 
flourish (samedhitah ca) by Him (anena), they defeated (jigyuh = 
vijigyuh) the dasyus.” 


Sanatana Gosvami—He mentions a previous event for the sake of 
generating belief in his discourse. Pura signifies janmantare (in a 
previous life), but it really means sri-prthv-ddy-avatare (during the 
descent of Sri Prthu and others). 

“O chief of Vraja!” The purport is: “You, the father, should 
happily protect Him from innumerable dasyus in Vraja.” 


Jiva Gosvami—He mentions a previous event. Purd signifies 
janmantare (in a previous life). The sadhus are the gods and the 
dasyus are the demons. Arajake means: indrasya pada-cyutau (when 
Indra's abode had fallen). 


Visvanatha Cakravarti—“In a previous life (pura = janmantare), 
when Indra’s abode had fallen (arajake = indrasya padacyutau), the 
gods (sadhavah = devah) defeated the asuras.” The dasyus are the 
asuras. 


Baladeva Vidyabhüsana—He only says protecting the sadhus 
is His nature. “The gods, pained by the asuras during the fall of 
Indra’s abode, were protected and made to flourish (samedhitah = 
vardhitàh) due to His partiality, and so they defeated the asuras." 


Vijayadhvaja Tirtha—During the Prthu Avatara, they were not 
being protected in the kingdom (arajake = rastre araksyamanah). 


Vira-Raghava—“When the world was not safe (ardjake = 
samraksaka-rahite), the sadhus, those who follow dharma, were 
afflicted by bad people (dasyuh = dusta-sattvaih). Protected and 
made to thrive by your son (anena = tvat-putrena), in a previous 
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life (pura = pürva-janmani), they defeated (jigyuh = jitavantah) 
the dasyus.” The idea is, now too He has taken birth to protect the 
sadhus. 


Vallabhacarya—The dasyus are Ravana and so on. Kamsa also is a 
dasyu insofar as he despatched Trnavarta. 


Anvitartha-prakasika—Dasyu-piditàh means cauraih piditah 
(pained by thieves). Jigyuh means nirjitavantah (they vanquished). 
The second meaning of the verse is: “The gods, pained by the 
demons (dasyu = daitya) when Indra’s abode had fallen.” 


10.8.18 
ya etasmin maha-bhagah ?? pritim kurvanti manavah | 
narayo 'bhibhavanty etàn visnu-paksan ivasurah || 


ye—who; etasmin—to Him; maha-bhagah—very fortunate; pritim— 
affection; kurvanti—do (i.e. show); manavah—persons; na—[do] 
not; arayah—enemies; abhibhavanti—vanquish; etan—those; visnu- 
paksan—the gods (“on whose side there is Visnu"); iva—just like; 
asurah—the demons. 


ye maha-bhagah manavah etasmin (tvat-putre) pritim kurvanti, 
visnu-paksan asurah iva (na abhibhavitum saknuvanti) etan arayah 
na abhibhavanti. 


Baladeva Vidyabhüsana— 
ye etasmin pritim kurvanti, (te eva) mahā-bhāgāh (bhavanti). etan 
arayah na abhibhavanti visnu-paksan iva asurah. 


*Humans who are affectionate to Him are very fortunate. Enemies 
cannot subjugate them, just like asuras cannot defeat the gods, who 
have Visnu on their side. 


208 Amara-kosa gives two definitions of dasyu. It is a synonym of satru 
(enemy) (2.8.10) and of caura (robber) (2.10.24). 
209 mahd-bhage (BBT reading). maha-bhaga (Vira-Raghava's reading). 
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Sanatana Gosvami—As regards mānavāh (humans, persons), any 
consideration of caste or gender is thrown out. In truth, however, 
only humans can love Him, in the sense that He descended on Earth. 

The enemies (arayah) are, outwardly, either Kamsa et al. or 
some other adversaries, and, inwardly, lust and so on. The gods are 
called visnu-paksa (they have God on their side). As a pun: *Enemies 
are unable to subjugate them, just like those who have the nature 
of demons (asurah = asura-prakrtayah) are unable to vanquish (na 
abhibhavanti = na abhibhavitum saknuvanti) the Vaisnavas (visnu- 
paksan = vaisnavan),” and so the drift is: “Not one of you should 
fear Kamsa in any way at any time." 


Jiva Gosvami—Manavah (humans) signifies jiva-matrani (any soul), 
as in: iti nr-gatim vivicya, “the sages, having ascertained the status of 
men in this way” (10.87.20) ?!? 


Vallabhacarya—Having mentioned a deed in the previous verse, 
now Garga talks about qualities. “Enemies cannot vanquish those 
greatly fortunate ones who show affection (pritim = sneham) to 
Him, the Lord (etasmin = bhagavati).” 

“Of course, so why does everyone not show affection?” In 
response Garga says mdnavah (humans). The suitability for having 
the nature of showing affection to the Lord and the qualification for 
being an assistant (sahakárin) are taken in consideration. Manavah 
means manoh jatah, “those born from Manu," that is, those who 
take birth for the purpose of dharma and whose birth is a form of 
sad-dharma. Maha-bhagah (very fortunate) is said in reference to 
this text: 


janmantara-sahasresu tapo-dhyana-samadibhih | 
naranam ksina-papanam krsne bhaktih prajayate || 


“Devotional service to Krsna eminently takes place in those whose 
sinful reactions have greatly decreased by means of practicing 
austerity, meditation and even-mindedness during thousands of 
lifetimes.” (quoted in Hari-bhakti-vilasa 11.532) 


210 In that verse, nr signifies jiva. Sridhara Svàmi writes: nr-gatim nur 
jivasya gatim tattvam vivicya visodhya kavayah (Bhavartha-dipikà 10.87.20). 
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The analysis of visnu-paksan is: visnuh pakse paksa-pate yesam, 
"they on whose side there is Visnu." Visnu is their protector. 


Vijayadhvaja Tirtha—Visnu-paksan (gods) means visnu-sahayan 
(Visnu's assistants), because it is stated in Yadava-kosa: paksah 
pársva-garut-sádhya-sahaya-bala-bhittisu, “Paksa is used in the 
senses of pársva (side), garut (wing), sadhya (the argument to be 
proved), sahaya (assistant), and bala-bhitti (a part of an army).”?"' 


Vira-Raghava—“O greatly fortunate one (maha-bhaga)! Enemies 
(arayah = satravah) cannot overcome (na abhibhavanti) persons 
(manavah) who were made to flourish (samedhitah) in a previous 
life (pura = purva-janmani)’” and who show affection to Him, your 
son (etasmin = asmin = tvat-putre), just like asuras cannot overcome 
the gods." Here, bhakti, which has the nature of priti, is meant by the 
word priti (affection). 

This is the purport of the example visnu-paksan ivasurah (like 
the asuras cannot defeat the gods): “He is Visnu, and all of you 
took birth as amsas of gods, whereas Kamsa and others took birth 
because of the prosperity of asuras." 


10.8.19 
tasman nandatmajo "yam te narayana-samo gunai | 
Sriya kirtyanubhavena gopayasva samahitah || ?? 


tasmát—therefore; nanda—O Nanda; átmajah—son; ayam—He (or 
this); te—your; nárayana-samah—similar to Narayana; gunaih—in 
terms of qualities; sriya—in terms of opulence; kirtya—in terms of 
renown; anubhàávena—in terms of power; gopadyasva—you should 
protect; samahitah—[being] fully attentive. 


nanda! tasmád ayam te atmajah gunaih sriya kirtyà anubhavena 
(ca) narayana-samah (bhavati. atah tvam) samahitah (san enam) 
gopayasva (iti). 


211 Amara-kosa states: paksah sahaye "pi, “Paksa also has the sense of 
sahaya (assistant)" (3.3.219). 

212  Vira-Ràghava carries forward the words samedhitah and pura from 
the previous verse. 

213 gopaya susamahitah (Sanatana Gosvami’s reading). 
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Ganga Sahaya’s alternative explanation— 
nanda! (yasmad evam), tasmat ayam te atmajah gunaih Sriya kirtya 
anubhavena (ca) nàrayana-samah gopàya-sva-samáhitah (bhavita). 


“Therefore Nanda, this son of yours is similar to Narayana in terms 
of qualities, opulence, renown, and might. Be alert and protect 
Him." 


Sanatana Gosvami— "In terms of qualities and so on, He is similar to 
Narayana (nàráayana-samah = náráyanena samah).” Here, Narayana 
is the Lord of Vaikuntha. Therefore, in the twenty-first chapter 
and so on, the gopis and others in Vraja use Krsna’s names such as 
Mukunda, because they had heard about them from Yasoda and 
others. 

Or, “In terms of qualities and so on, Narayana compares to Him 
(narayana-samah = narayanah eva samah yasya)” (lit. ‘He to whom 
Narayana is similar’). In this way it is perceived that His glory is 
even greater than Narayana’s, because in a comparison the upameya 
(subject of the comparison) is slightly inferior to the upamana (the 
object of the comparison). 

In that regard, the qualities refer to compassion and so on, Sri 
means either dhanddi-sampat (opulence such as wealth) or sobha 
(resplendence), kirti is either yasah (fame) or khyati (renown), 
and anubhàva denotes either jidnam (knowledge) or prabhava 
(might)?! 

Alternatively, gunaih (qualities) denotes the six attributes 
expressed by the word bhaga. They are stated as follows: 


aisvaryasya samagrasya viryasya yasasah Sriyah | 
jfíana-vairagyayos capi sannam bhaga itingana || 


“The word bhaga is the designation of these six: full supremacy, full 
prowess, full renown, full beauty and wealth, full knowledge, and 
full dispassion." (Visnu Purana 6.5.74) 


214 Anubhava can mean prabhava, according to Amara-kosa: anubhavah 
prabhàve (3.3.208). 


Chapter Eight 413 


The words śriyā, kirtya, and anubhavena are a partial explanation of 
those six. Dharma and jfana are included in anubhava. 

Or the syntactical connection of gunaih and so on takes place 
with the next sentence (“Protect Him and His qualities, renown, and 
so on"). The substance is: “Protect Him in every way with all your 
soul." 

An eminent Vaisnava says something”: Aksara (Brahman), 
Purusa, and antaryami (Paramatma) are the threefold aspect of 
Narayana. Sri Krsna is similar to Him in terms of these three 
attributes, respectively: 

(1) jiva-varga-parigrahaka (shows favor to the souls); 

(2) sva-tulyatapadaka (makes others similar to Him); 

(3) bhakti-janaka (creates bhakti).?!* 

And similarly, the three listed below are the Narayanas?" within the 
universe, and Krsna is similar to Narayana in terms of sri (opulence), 
kanti (splendor) and anubhava (influence), which always exist in 
them, sequentially: 

(A) vaikunthe laksmi-sahita (accompanied by Laksmi in Vaikuntha); 
(B) sürya-mandale sürya-deva-sahita (present with the sun god in 
the sun); 

(C) bhümau yajfiadhistatà (the presiding deity of fire sacrifices on 
Earth). 


“Therefore, being mentally fixed only on Him—or being very 
attentive (susamahitah = tad-eka-nistha-cittah paramavahitah và 
san)—, protect Him (gopdya = enam gopaya).” The sense is: “Try to 
protect Him in His infancy." In the reading gopayasva, the meaning 
is the same. 

Or, gopdya susamühitah signifies: gopa aya-susamahitah: 


215 Here Puri Dasa remarks: sri-vallabhacaryah ‘subodhinyam’ tikayam, 
“This is in reference to Sri Vallabhacarya, in his commentary called 
Subodhini.” The above paragraph ending with yajndadhistata is a summary 
of Vallabhacarya’s explanations. 

216 Vallabhacarya specifies that the first quality pertains to Aksara, the 
second to Purusa, and the third to antaryami. 

217 This is Vallabhacarya’s explanation, but as regards the universe, 
Maha-Visnu (Brahma-samhita 5.12), Garbhodaka-sayi Visnu (Bhàgavatam 
2.10.11-10.14.14), and Ksirodaka-sayi Visnu (Laghu-bhagavatamrta 1.2.34) 
are also called Narayana. 
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“Being attentive on account of good luck (aya-susamahitah = ayena 
subhàávahena vidhinà sávadhànah)?, hide Him (gopa = guptam 
kuru).” That is, “Don’t show Him everywhere; He is as if a great 
jewel obtained by destiny." This too is for the sake of increasing 
Nanda's affection by his own special bhakti. Or it is said out of fear 
of Kamsa and other scoundrels. 

Optionally, gopaya-susamahitah modifies Krsna: gopanam ayah 
labhah tasmin susamahitah ayam, “He who is well esteemed when 
the cowherds have a gain.”*” 

In the other reading, gopdya-sva-samahitah, the word still 
modifies Krsna, and the same idea is affirmed by the two words aya 
and sva (“being attentive by yourself due to good luck”). Or, “He 
is esteemed because the cowherd’s destination is the spiritual world 
(aya = gamana = vaikunthadi-gati) and because of the wealth which 
is pure love (sva = svam = prema-laksanam dhanam )."?? 

Therefore, Narayana’s names are Krsna’s names too. The 
import is: In the future Krsna will have additional, more specific 
names. Nanda (O Nanda) is a vocative. As a double meaning, nanda 
is a verb; the gist is “Now, give dnanda (bliss).” 


Jiva Gosvami—(Additions are underlined.) “In terms of qualities 
and so on, He is similar to Narayana, the Lord of Vaikuntha.” The 
hidden meaning is: “He to whom Narayana is similar" (narayana- 
samah = narayanah eva samah yasya). In this way it is perceived that 
His glory is even greater than Narayana’s, because in a comparison 
the subject of the comparison is slightly inferior to the object of the 
comparison. 

In that regard, the word guna denotes attributes which directly 
relate to Himself, such as compassion and beauty. The three other 
terms are external attributes: sriya means sampattyá (in terms of 
affluence), kirtyà means sat-khyatyà (in terms of a good repute), and 
anubhavena means prabhavena (in terms of might). 


218 This gloss is sourced in Amara-kosa: ayah subhavaho vidhih, “Aya 
means good fortune (lit. “conduct that promotes resplendence")" (1.4.27). 
219 Here the word aye is the locative case of the word base aya, which 
is made by adding the suffix /gh/Ja[n] after the verbal root ay gatau (to go, 
attain), in the passive impersonal voice (bhàve prayoga). 

220 Sva means wealth: svo ’striyam dhane (Amara-kosa 3.3.211). 
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This applies to both interpretations (the surface meaning and 
the hidden meaning). “Although He is such, He took birth from 


you. He concealed His power and obeys you. Therefore, being 
mentally fixed only on Him—or being very attentive (susamahitah = 
tad-eka-nistha-cittah paramavahitah và san)—, protect Him (gopaya 
= enam gopaya).” The sense is: “Try to protect Him in His infancy." 
In truth, however, Garga says this to increase Nanda's affection for 
Krsna. Not only bdalya is meant here. The sense is: “Protect Him in 
every way with all your soul.” The word kirtyd is connected to this 
and signifies: ^by making known both your own renown and your 
renown as His father." That is *by enchanting the world." In the 
reading gopayasva, the atmanepada is poetic license. 

Or, gopdya susamühitah signifies: gopa aya-susamühitah: 
“Being attentive on account of good luck (aya-susamahitah = ayena 
subhavahena vidhinà savadhanah), hide Him (gopa = guptam 
kuru)." That is, “Don’t show Him everywhere; He is as if a great 
jewel obtained by destiny.” Optionally, gopdya-susamahitah 
modifies Krsna: gopānām ayah labhah tasmin susamahitah ayam, 
“He who is well esteemed when the cowherds have a gain.” In the 
other reading, gopdya-sva-samahitah, the same idea is affirmed by 
the two words aya and sva. 

Thus, in the surface meaning too, as one who is similar to 
Narayana, the latter's names are also Krsna’s names. The import 
is: In the future Krsna will have additional, more specific names. In 
Gokula, Nanda will reveal such names, and that explains why the 
gopis and others will say names such as Mukunda. The word nanda 
(O Nanda) takes place as a double meaning: “Now, give dnanda.” 


Krama-sandarbha—“Narayana, the ruler of the spiritual sky, 
is similar to Him (nàáráayana-samah = parama-vyomádhipah eva 
samah yasya). Although Krsna is such, He is superbly recognized 
(susamahitah) by the cowherds only when they have good fortune 
(gopadya = gopáye = gopanam subhavaha-vidhau)." In the other 
reading, sva-samáhitah means: svena svayam eva samahitah, 
“already fully aware by Himself.” This is the real meaning. In the 
surface meaning, “Although Narayana is similar to Him, still, He 
became your son." Thus the gist is: tava eva gopaniyah, “You ought 
to protect Him" (or you ought to hide Him). 
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Visvanatha Cakravarti—The sense is: “A son similar to Sri 
Narayana, your cherished deity who was fully pleased, was bestowed 
to you." In essence, Krsna is similar to Himself (na@rayana-samah 
= §ri-narayanena samah = sva-samah). Therefore He also ought 
to be designated by names such as Mukunda, Madhusüdana, and 
Narayana. 

“However, keeping in mind the saying: sreyamsi bahu-vighnani, 
‘The best things in life are fraught with obstacles,’ be very careful 
(susamahitah = susavadhanah san) and protect Him at all times 
(gopaya = pratiksanam pálaya)." The gist is: “By being protected, 
your son will protect you from all troubles like Narayana would.” In 
the reading gopayasva, the atmanepada is poetic license. 

In truth, however, narayana-samah means: náarayanah samah 
yasya, “He to whom Narayana is similar" (or whose equal is 
Narayana). That is so only in terms of general attributes, not in terms 
of exalted attributes such as giving liberation to demons, bestowing 
mahabhava to devotees, playing hard to get with Laksmi, and 
delighting in the superb Rasa-lilà. Thus His absolute supereminence, 
even over Sri Narayana, is implied. 

Alternatively, gopdya susamahitah means: gopàáya-susamàhitah: 
gopanam dye labhe aye subhavaha-vidhau và susamdahitah, “He is 
highly esteemed when the cowherds have a gain (aye = labhe),” 
or when there is good fortune (aye = subhavaha-vidhau) for the 
cowherds. 


Baladeva Vidyabhüsana— "Therefore, because of the heap of 
glories that were told (tasmat = ukta-mahima-pracayád hetoh), this 
son of yours is similar to Narayana, the Lord of the spiritual sky 
(nárayana-samah = naradyanena eva para-vyoma-patinà samah).” 
Narayana is characterized by qualities—inner ones such as mercy, 
and outer ones such as beauty, therefore He is similar to Narayana. 
Still, Krsna excels Him in some particular qualities: He is very sweet 
by playing the flute, and so on. 

“He is your son, so don’t worship Him with sixteen articles like 
you worship Narayana. Rather, be fully attentive (samahitah san) 
and protect Him, serve Him, by means of objects that will nurture 
your father-son relationship.” 

He is very satisfied by the mood of having friends and relatives, 
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not so by the mood of being worshiped by gods, etc. In Visnu Purana, 
He addressed the cowherds: 
sat-sambandhena?" vo gopa yadi lajja na jàyate | 
Slaghyo vaham tatah kim vo vicarena prayojanam || 
yadi vo ’sti mayi pritih slaghyo 'ham bhavatam yadi | 
tadàtma-bandhu-sadrsi buddhir vah kriyatam mayi || 
naham devo na gandharvo na yakso na ca danavah | 
aham vo bandhavo jato naitac cintyam ito ‘nyathd || 


*Cowherds, if you are not embarrassed by having a relationship with 
Me, and if I am praiseworthy, what is the use of your deliberation? 
If you are affectionate to Me, and if I am praiseworthy to you, your 
conception of Me should be like one between intimate friends. I am 
not God, nor a Gandharva, nor a supernatural being, nor a demon. I 
was born as one of your relatives. From now on, do not think of Me 
in any other way" (Visnu Purdna 5.13.10-12). 


Similarly, in Hari-vamsa He said: 


manyante mam yathà sarve bhavanto bhima-vikramah | 
tathaham nàvamantavyah svajatiyo 'smi bandhavah | ?? 


“Do not think that My valor is terrifying. Your reverence of Me is 
a form of disrespect. Stop doing that. I belong to your caste and am 
one of your relatives." (Hari-vamsa 2.20.11) 


Although Krsna is no other than Narayana, distinctions are made 
to create a special status. Narayana is Krsna's vilasa (bodily 
manifestation for the purpose of pastimes). The Brahma-samhita 
states: 
goloka-nàmni nija-dhàmni tale ca tasya 
devi-mahesa-hari-dhàmasu tesu tesu | 
te te prabhava-nicaya vihitas ca yena 
govindam adi-purusam tam aham bhajami || 


221 Modern editions read: mat-sambandhena. 
222 Modern editions read: bhima-vikramam. 
223 Modern editions read: návagantavyah sa-jatiyo ’smi bandhavah. 
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“I worship the primeval Purusa, Govinda, by whom many powers 
are allotted in the respective abodes of Durga, Siva, and Narayana; 
in His own abode, called Goloka; and also in Gokula, His abode on 
Earth.” (Brahma-samhita 5.43) 


Vira-Raghava—“Because His qualities will be that way (tasmāt = 
evam-bhavi-gunatvat), O Nanda, He will be similar to Narayana 
(narayana-samah = narayana-tulyah bhavità) in terms of opulence, 
renown, might, qualities, and so forth. Therefore remain vigilant 
(samahitah = savadhana-cittah) and protect Him (gopadya = enam 
pálaya)." 


Vallabhacarya—"O Nanda, that is, O you who make everyone 
blissful, protect Him, also for the sake of living up to your name." 
In terms of qualities, Krsna is similar to Narayana, who is threefold: 
Aksara, Purusa and Antaryami. [...] There is a similarity of other 
attributes too: sri, kanti, and anubhava. Or the term guna refers to 
the six qualities, and those three attributes are the explanation of 
them. Other qualities can be included, such as those mentioned in 
the first canto: satyam saucam, “honesty, purity" and so on (1.16.27- 
29). 


10.8.20 
Sri-Suka uvaca 
ity dtmanam samadisya garge ca sva-grham gate | 
nandah pramudito mene Gtmanam pürnam asisam || 


sri-Sukah uváca—$ri Suka said; itithus (or in this way); dtmanam— 
about the Soul; samadi$ya—after instructing; garge—when Garga; 
ca—too; sva-grham—to his own dwelling; gate—had left; nandah— 
Nanda; pramuditah—[being] very glad; mene—thought of; 
atmanam—himself; purnam—filled; asisam—with blessings. 


Sri-Sukah uvaca—iti ātmānam samddisya garge sva-grham gate (sati, 
tatah) nandah pramuditah (san) asisam pürnam atmanam mene. 


Sri Suka said: Once Garga had left for his dwelling, having thus 
taught about the Soul, and everyone else had gone home, Nanda 
felt elated: he considered himself blessed. 
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Sridhara Svami—^ After giving instructions to himself (ütmaánam 
= atmanam prati).” Or, “after instructing about Krsna (atmánam = 
krsnam).” Asisam (of blessings) stands for asirbhih (with blessings). 


Visvanatha Cakravarti—“After giving instructions to himself 
(ātmānam = svam prati).” Thus, Krsna nonchalantly put an end to 
the two villains, PUtana and the cart, and then also mesmerized the 
mind of Garga, who is outstanding among the learned.“ 


Sanatana Gosvami— "After fully instructing (samddisya = samyag 
ádisya) Sri Krsna (atmànam = sri-krsnam prati),” who happens to be 
the guru of the universe, as Paramatma. The sense is Garga taught 
injunctions such as wearing tilaka in a way conformable to the 
region. Because of ca (also), Garga fully instructed Baladeva too. 
Nanda was confounded by his own elation: Suka says this with 
pramuditah, which means prakarsena muditah (eminently joyful). 


Jiva Gosvami—Nanda was eminently joyful (pramuditah = 
prakarsena muditah) because Garga went on his way without being 
noticed. It’s understood that afterward the great festival of the 
name-giving rite openly took place of its own accord when Nanda 
brought his own priests and so on. 


Baladeva Vidyabhusana— After instructing (samádisya = àdisya 
= upadisya) the son (atmanam = putram), who is a form of vibhu- 
vijfianánanda (all-pervasive, sheer consciousness, and bliss) in the 
manner that was told (iti = pürvokta-prakàárena)." Nanda was elated, 
and so was Garga. “Garga taught in conformity with my moods. 
Thus elated (pramuditah = prahrstah san), Nanda thought (mene 
= amanyata) to himself (atmánam = svam): asisam varichitanam 
pürnas taih pürno "smi, “I have been filled by the fullness of good 
wishes." 


Vallabhacarya— "After fully instructing Nanda about the Soul,” 
or else “after fully instructing Bhagavan.” “After Garga left 


224 Visvanatha Cakravarti paraphrased Sridhara Svàmi's first 
explanation, but Sridhara Svàmi wrote this to satisfy the Mayavadis. 
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for Mathura, Nanda was thrilled" because of his discourse. The 
connection is: asisam pürnam atmanam mene, “He thought he had 
been filled with blessings (asisam = asirbhih)."?5 


Anvitartha-prakasika—Asisam stands for asirbhih. It’s a loose 
sasthi (sese sasthi). 


ANNOTATION 
The concept of loose sasthi is sometimes seen in Bhagavatam, as 
in asya lokasya (10.3.21). Usually the purpose of this usage is to 
conform to the meter. This applies here too, because the seventh 
syllable in the anustup meter should be short. 

Regarding the loose sasthi, Panini formulated the rule: sasthi 
sese, “The genitive case is used in the remaining instances (i.e. in 
those other than the ones he mentioned)" (Astadhyayi 2.3.50). 
Other than its usage with a krdanta suffix, the genitive case is used 
to express relation (sambandha), of which there are four types. Any 
other usage of the genitive is called a loose sasthi. 

Bhattoji Diksita explains Panini’s rule: karaka-pratipadakartha- 
vyatiriktah sva-svami-bhavadi-sambandhah $esas tatra sasthi sydt. 
rüjiah purusah. karmaddinam api sambandha-matra-vivaksayam 
sasthy eva. satam gatam. sarpiso janite. matuh smarati, “The genitive 
case can occur when there is the remainder, which is the relation 
of sva-svàmi (the owned and the master), and so on. The sense of 
‘relation’ is different from the meaning of a karaka (a kàáraka is the 
meanings of the case endings other than the genitive) and from 
the meaning of a word base. For example: rajfiah purusah (the 
king's man). Only the genetive case is used when there is a desire 
to express a mere connection with a karaka such as a karma. For 
example: satam gatam (the going of the righteous), sarpiso janite 
(he knows about ghee), matuh smarati (she remembers about her 
mother, i.e she remembers her mother and others relared to her)" 
(Siddhanta-kaumudi 606). 

The genitive case in the last three examples is not covered by 
any of the four types of relation (sambandha): 


225  Garga went to see Vasudeva and Devaki. He informed them about 
Krsna and Balarama (Brahma-vaivarta Purana 4.13.237-240). 
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> sva-svámi (the owned and the master): visnor bhaktah, “Visnu’s 
devotee", 

> janya-janaka (the produced and the producer): hareh putrah, 
“Hari’s son,” 

> avayavávayavi (the part and the whole): Sri-krsnasya 
padambujam, “Sri Krsna’s lotus foot,” and 

> sthany-ddesa (the original and the substitute): uddhavasya 
trivikramah, “a long vowel in the place of a penultimate short one” 
(Hari-namamrta-vyakarana 627 vrtti). 


Jiva Gosvami, however, would say satam gatam can express a karaka. 
He invented the rule: vartamane bhave ca ktasya yoge kartari sasthi 
va, “The genitive case is optional, as regards the doer, when the 
suffix /k/ta is connected in the sense of either vartamana (present 
tense) or bhàve (passive impersonal)” (Hari-namamrta-vyakarana 
646) (gatam is in the passive impersonal). This is an addition to 
Panini’s rule: ktasya ca vartamane, “The genitive case is used in 
relation to the suffix /k/ta when /k/ta is ordained in the present 
tense" (Astadhyayi 2.3.67) (Siddhanta-kaumudi 625). 

At any rate, all three examples can be understood by the use 
of the word sambandhin (it has a relation with). For example, 
sarpiso janite (he knows about ghee) can be understood as: sarpih- 
sambandhi-jrianam janite (he knows the knowledge pertaining 
to ghee) and similarly, mātuh smarati can mean mátr-sambandhi- 
visayam smarati (she remembers topics related to her mother). 
Another example is Vi$vanatha Cakravarti’s gloss of kumara-lila 
as kumara-sambandhini lila, “the pastimes pertaining to young 
boyhood” (Sarartha-darsini 10.8.24). If the sense of relation 
(sambandha) does not match one of four categories of sambandha 
mentioned above, in Panini’s system it is classed as a loose sasthi. 


10.8.21 


kàlena vrajatalpena gokule rama-kesavau | 
janubhyam saha panibhyam ringamanau vijahratuh || 


kalena—a full amount of time; vrajata—was passing (or the state 
of moving) (or the state of being Vraja); alpena—iittle; gokule—in 
Gokula; rama-kesavau—Balarama and Krsna; janubhyam saha— 
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with the knees; panibhyam—with the hands; ringamanau—while 
crawling; vijahratuh—engaged in recreational pastimes. 


kalena alpena vrajatà, rama-kesavau (tat-tayoh) janubhyam saha 
panibhyam (saha) ringamanau gokule vijahratuh. 


After a short time had passed, Rama and KeSava had fun by crawling 
on their hands and knees in Gokula. 


Sridhara Svami— 
bàla-kridà-camatkaraih krsno ramena samyutah | 
paramanandam àdhatta vraje nanda-yasodayoh || 


“In Vraja, through amazing pastimes in infancy, Krsna, accompanied 
by Balarama, occasioned Nanda’s and Yasoda’s topmost bliss.” 


He says kālena and so on to demonstrate the completion [of a certain 
amount of time].?6 


Sanatana Gosvami—Kalena vrajatà means: kificit kale gate sati, 
“when some time had passed" after the breaking of the cart and 
after the name-giving rite. Concerning gokule, which means vraja- 
madhye (within the cowherd village): The forest and other outward 
locations of Vraja are distinct from it. He makes one aware of the 
immense good fortune of the inhabitants of that place at that time 
because of His very sweet pastimes there specifically. It should be 
perceived in the same way ahead. 

He is ‘Rama’ because he delights (ramana) Gokula by his 
pastimes. ‘Kesava’ pervades (va = vayate = vyapnoti) Brahma (ka) 
and Siva (isa) because of His supremacy. They are two Paramesvaras 
(Gods), and so the gist is They captivate the world by pastimes of 
crawling. Kesava is mentioned after Rama because He is younger.” 


226 The instrumental case after a word denoting time signifies the 
completion of the activity under consideration within that period of time: 
apavarge tu trtiyà (HNV 674). 

227  Oftwo persons, the one who is considered more venerable should be 
placed first in a dvandva compound (Varttika 2.2.34); püjitasya ca sva-gane 
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As regards tata (dear junior),?? it is a vocative associated with 
tenderness, under the influence of prema, due to remembering 
specific baby pastimes that should be narrated. Or tata is connected 
with gokule: “in Nanda’s Gokula” (tata-gokule = tatasya gokule = 
sri-nandasya gokule): The voluntariness of the happy recreation is 
made to be understood this way. Thus, Their being of equal age is 
specifically illustrated by the pastime of Their crawling together. 


Jiva Gosvami—After mentioning His fullness, which had to be 
heard about, from this verse Suka begins to talk about that which 
had to be seen. Kalena vrajata means: kificit kale gate sati, “when 
some time had passed” after the breaking of the cart and after the 
name-giving rite. However, the killing of Trnavarta only occurred 
at a later time, because it is said: eka-hayanah, “He is one year old” 
(10.26.6). The infant’s walking on His feet was perceived right at 
one year of age. For the stronger one specifically it was also within 
that time. A narration that transgresses the sequence is due to the 
uncommonness of the amazing pastimes of killing rascals and also 
sometimes because of absorption. 

Concerning gokule, which means vraja-madhye (within the 
cowherd village), he makes one aware of the immense good fortune 
of the inhabitants of that place because of His very sweet pastimes 
there specifically. It should be perceived in the same way ahead. 

‘Rama’ is because he delights (ramana) Gokula by his pastimes. 
Kesava makes Brahma (ka) and Siva (isa) submissive (va = vayate 
= vasi-karoti) by the sweetness of His pastimes. Alternatively, the 
meaning of ‘KeSava’ is: prathama-rüdha-prasasta-kesa-vilasa-yuta, 
“He has pastimes involving the best hair, which is tied at the top." 
There is another interpretation, according to the style of this verse 
from Mahabharata: 


amsavo ye prakasante mama te kesa-samjnitah | 
sarva-jnah kesavam tasman mam ahur muni-sattamah || 


tu yathottaram (HNV 992). 

228 Another reading of the verse is kalena vrajata tata instead of kalena 
vrajatalpena. Here, Sanatana Gosvami says táta is a vocative intended for 
Pariksit. Tata can refer to a junior or to a senior person. 
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“My manifest rays are designated as kesa, therefore the best sages, 
who are omniscient, call Me ‘Kesava’.” (Mahabharata, santi-parva, 
328.43) 


Thus, the sense of 'Ke$ava' is that He shines more than Balarama. 

As regards the usage of the dvandva compound: Being fond of 
captivating the world by pastimes of crawling together is meant. The 
subsequent mention of kesava is because He is younger. 

Tàtais a vocative associated with tenderness, due to helplessness 
caused by prema by remembering specific baby pastimes that 
should be narrated. Or tata is connected with gokule: “in Nanda’s 
Gokula” (tata-gokule = tatasya gokule = sri-nandasya gokule): The 
voluntariness of the happy recreation is made to be understood this 
way. 


Krama-sandarbha—This is a former pastime. The name-giving rite 
occurred on any given day up to the one hundredth, and the killing 
of Trnavarta took place at one year of age, hence most likely this 
happened within that year. 


Visvanatha Cakravarti—As regards kalena vrajata: 


aisvarya-misram krsnasya procya bàlyasya?? madhurim | 
kevalam eva tam praha nitya-bhavyam upasakaih || 


“After describing the sweetness, mixed with aisvarya, of Krsna’s 
infancy, he only mentions the sweetness, which ought to be always 
meditated upon by the worshipers.” 


Baladeva Vidyabhüsana— After setting forth baby pastimes filled 
with aisvarya in that way, from this verse Suka describes a baby 
pastime that is pure like a mirror. 


Vijayadhvaja Tirtha—Vrajata means gacchatà (going).?? 


229 bdalasya (Krsna-Sankara Sàstri's edition) 

230 The present participle vrajatà is made from the verbal root vraj gatau 
(to go). There is a double meaning that almost everyone passed on: vrajata 
can also mean “the state of going”: kalena alpena vrajata abhavat, “The 
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Vira-Raghava—Ringamanau means: cankramanam kurvantau, “The 
two of them did crooked movements,” that is to say: sarisrpantau, 
“Both of Them crawled.” 


Vallabhacarya—In ‘KeSava’, the suffix va has the sense of mat[up] 
(possession), and is taken here for the sake of beauty. In truth, 
however, the word kesa is only expressive of the world, not of 
Bhagavan.”*! 


Anvitartha-prakasika—]n ringamanau, the suffix /s]ana[c], or else 
ana[s], is poetic license. “The two of Them performed pastimes 
(vijahratuh = viharam cakratuh) in the cowherd village [named 
Gokula] (gokule = vraje).” 


10.8.22 
tav anghri-yugmam anukrsya sarisrpantau 
ghosa-praghosa-ruciram vraja-kardamesu | 
tan-nàda-hrsta-manasáàv anusrtya lokam 
mugdha-prabhita-vad upeyatur anti matroh || 
(vasanta-tilakà) 


tau—both of Them; arnghri-yugmam-—the pair of feet; anukrsya— 
after dragging; sarisrpantau—while crawling; ghosa—of small bells 
(or from [the residents of] the cowherd village); praghosa—because 
of the sounds; ruciram—in such a way that there was exquisiteness; 
vraja-kardamesu—in the muds of Vraja; tat-nada—by those sounds; 
hrsta-manasau—whose minds were delighted; anusrtya—after 
following; lokam—people; mugdha-prabhita-vat—as if foolish and 
afraid; upeyatuh—came near; anti—the presence (this is a Vedic 
word); matroh—of both mothers. 


tau (rama-krsnau) anghri-yugmam | anukrsya vraja-kardamesu 
ghosa-praghosa-ruciram (yathà syat tatha) sarisrpantau tan-nàda- 


state of being Vraja (predominated by sweetness) was completed, i.e. was 
effected, within a short time.” This is hinted at by Visvanatha Cakravarti. 
231 For more information on the name *Ke$ava', see the Tosanis on 
Bhagavatam 10.1.10. 
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hrsta-manasau (santau) lokam | anusrtya mugdha-prabhita-vat 
(tayoh) matroh anti upeyatuh. 


Their crawling in the mud of the cowherd village by dragging both 
feet was exquisite because of the cowherds’ cheers (or because of 
the jingling sounds of Their ankle bells and waist bells). Their minds 
delighted by those tones, They followed people as if They were 
foolish, and then returned to Their mothers as though They were 
afraid. 


Sridhara Svami—“Those two were moving intensely (sarisrpantau 
= atisayena calantau) by repeatedly dragging (anukrsya = punah 
punar akrsya) Their feet.” How? In such a way that it was beautiful, 
because of the loud sounds of small bells that were ornaments on 
the waist and feet (ghosa-praghosa-ruciram = ghosah kati-pada- 
bhüsana-kinkinyas tesam praghosena ruciram yatha tatha). 

“Their minds were delighted by the sound of those small bells 
(tan-náda-hrsta-manasau = tesam ghosanam náàdena hrstam mano 
yayos tau).” 

“After following for three or four footsteps (anusrtya = tri- 
caturani padany anugamya) people who were going here and there 
(lokam = itah tatah gacchantam janam) as if They were silly, They 
came (upeyatuh = upajagmatuh) in the presence (anti = samipe) 
of both mothers (mdtroh) as though They were afraid (mugdha- 
prabhita-vat = mugdha-vat prabhita-vat).” 


Visvanatha Cakravarti—As regards anghri-yugmam anukrsya (after 
dragging both feet), it’s because They pulled both feet by moving 
both knees. “Both of Them were going crookedly (sarisrpantau 
= kutilam gacchantau) in the courtyards of the cowherd village, 
in which mud, cow’s milk, the urine of calves, and so on, had 
appeared (vraja-kardamesu = gorasa-govatsa-mütradi-kardamita- 
vrajanganesu).” 

Ghosa-praghosa-ruciram is an adverb: ghosanam gopa-gopinam 
praghoso ho ho ho iti mukha-karatalikodghosah tena ruciram yatha 
syat tatha, *[They were going crookedly] in such a way that it was 
beautiful, on account of the gopas’ and gopis’ (ghosa = ghosanam 
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= gopa-gopinam) loud sounds with the mouth: ho ho ho, and by 
clapping the hands. That is because of tan-náda and so on (“Their 
minds were delighted by the sound of those small bells”). Sridhara 
Svami says: ghosah kinkinyah, “Ghosa means ‘small bells’.””” 

“After following some married women able to bear children, 
who had come (lokam = vraja-purandhri-janam kaficid agatam), 
They came near (upeyatuh) the proximity (anti = antikam) of both 
mothers as though They were foolish (mugdha-prabhita-vat = 
mugdha-vat).” That is, after following someone They thought was 
a mother, They understood she was another lady. The sense of the 
suffix vat[i] (‘as if?) is that They were absorbed in /ilà, just like some 
other silly boy might be absorbed in play. 


Sanatana Gosvami—Concerning anukrsya (after dragging) and 
sarisrpantau, which means kutilam gacchantau (the two of Them were 
going crookedly): Sukadeva implies that They were the strongest 
even in pastimes of crawling. In arghri-yugmam (pair of feet), the 
metaphor “lotus feet" is not used because of the nonconsideration 
of the specific qualities of Their youth and so on, owing to mental 
satisfaction only as a result of the sweetness of Their balya-lila. 

In point of vraja-kardamesu, which signifies: vrajasya kardamesu 
(in the mud patches of the cowherd village): It's because the 
courtyards were permeated, for the most part, by particles of cow's 
urine, cow's milk, and so on. 

“After following some person (lokam = kaficit lokam), as 
if by considering that person to be someone from the house, and 
then figuring out that the person was a stranger, They came near 
(upeyatuh) the vicinity (anti = antikam) of the two mothers." How? 
mugdha-vat (as if They were silly), and for this reason: prabhita-vat 
ca (and as if They were afraid). In that regard, the understanding 


232 This definition is somewhat substantiated in one of two definitions 
of ghosa in Visva-kosa: ghosah kamsye 'mbuda-dhvanau, * Ghosa is used in 
the senses of kamsya (something made of bell-metal) and ambuda-dhvani 
(the rumbling of clouds)." The other definition is: ghosas tu ghosake dhvane 
gopalabhira-pallisu, * Ghosa is used in the meanings of ghosaka (announcer, 
proclaimer), dhvàna (sound; loud murmur), gopála (cowherd), and abhira- 
palli (cowherd village)" (Visva-kosa). Nevertheless, the word kinkini is 
used in this context in Garga-samhita (1.17.4). 
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is: mugdha-vad anusrtya prabhita-vad anupeyatuh, *They followed 
a stranger as if They were silly and returned to Their mothers as 
though They were afraid." Because of the word pra (very) in 
prabhita (afraid), the excellence of balya-lilà is made to be perceived 
on account of an abundance of fear. The rest was explained by 
Sridhara Svàmi. 

Or, ghosa means vraja (cowherd village), and by extension 
those who reside there: “The two boys were crawling in such a way 
that it was exquisite because of the eminently loud sounds of the 
inhabitants of the village (ghosa-praghosa-ruciram = ghosanam 
prakrstaih ghosaih ucca-sabdaih ruciram yathà syat): ‘Wow! Their 
crawling is very wonderful!" 

“The minds of Rama and KeSava were delighted by the eminent 
sound of those inhabitants" (tan-nada-hrsta-manasau = tena ghosena 
tasya ghosasya và prakrstena nàdena). 


Jiva Gosvami—(Additions are underlined.) Concerning anukrsya 
(after dragging) and sarisrpantau, which means kutilam gacchantau 
(the two of Them were going crookedly): Sukadeva implies that 
They were the strongest even in pastimes of crawling. In arighri- 
yugmam (pair of feet), the metaphor “lotus feet" is not used because 
it seemed that it was too much. However it's understood that 
sometimes that particular usage is for the sake of the perceptible 
manifestation of something else through that as well. 

In point of vraja-kardamesu, which signifies: vrajasya kardamesu 
(in the mud patches of the cowherd village): It’s because the 
courtyards were permeated, for the most part, by particles of cow's 
urine, cow's milk, and so on. The plural is because there were many 
patches. 

“After following some person (lokam = kañcit lokam), as 
if by considering that person to be someone from the house, and 
then figuring out that the person was a stranger, They came near 
(upeyatuh) the vicinity (anti = antikam) of the two mothers.” How? 
mugdha-vat (as if They were silly), and for this reason: prabhita-vat 
ca (and as if They were afraid). In that regard, the understanding 
is: mugdha-vad anusrtya prabhita-vad anupeyatuh, “They followed 
a stranger as if They were silly and returned to Their mothers as 
though They were afraid.” Because of the word pra (very) in 


Chapter Eight 429 


prabhita (afraid), the excellence of balya-lilà is made to be perceived 
on account of an abundance of fear. Owing to the suffix vat[i], the 
meaning is: It was because of absorption in /ild, just like some other, 
silly boy might be absorbed in play. The rest was explained by 
Sridhara Svàmi. 

Or ghosa means vraja (cowherd village), and by extension 
those who reside there: “The two boys were crawling in such a way 
that it was exquisite because of the eminently loud sounds of the 
inhabitants of the village (ghosa-praghosa-ruciram = ghosanam 
prakrstaih ghosaih ucca-sabdaih ruciram yathà syat): ‘Wow! Their 
crawling is very wonderful!" 

“The minds of Rama and KeSava were delighted by the eminent 
sound of those inhabitants" (tan-naàda-hrsta-manasau = tena ghosena 
tasya ghosasya và prakrstena nàádena). 


Baladeva Vidyabhüsana— Both of Them were going crookedly in 
the crossroads of the cowherd village, in which cow's milk, cow's 
urine, mud and so on had appeared." 

Mugdha-prabhita-vat means: mugdhena prabhitena ca tulyau, 
“They resembled a foolish person and a fearful person.” “They 
came near (anti = samipam) Their mothers." In that regard, later it 
is said: bhaya-sambhranta-preksanaksam, “He whose two eyes are 
agitatedly looking out of fear” (10.8.33). This foolishness and fear 
of Hari's is not fake because it nourishes the /ila-rasa. The opposite 
makes no sense in the light of the bewilderment of Uddhava and 
Kunti due to His foolishness and His fear respectively: 


mantresu mam và upahüya yat tvam 
akunthitakhanda-sadatma-bodhah | 
prccheh prabho mugdha ivapramattas 
tan no mano mohayativa deva || 


*[Uddhava said:] O master! That You, whose power of intelligence 
is unimpeded, full, and endowed with a good nature, should call me 
during Your counsels and ask me for advice as if You, solemn as You 
are, were a fool, as if perplexes our minds, O Lord." (3.4.17) 


gopy adade tvayi krtagasi dama tavad 
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yd te dasasru-kalilanjana-sambhramaksam | 
vaktram niniya bhaya-bhavanayaà sthitasya 
sa mam vimohayati bhir api yad bibheti || 


*[Kunti said:] When You did a wrong, Yasoda grabbed a rope. 
For as long as she had it, You lowered Your face as a result of fear- 
imbued thoughts. Your eyes were agitated, and the eyeliner blended 
with Your tears. Your condition as You stood in this way bewilders 
me because even fear itself is afraid of You." (1.8.31) 


10.8.23 
tan-matarau nija-sutau ghrnayà snuvantyau 
pankanga-raga-rucirav upaguhya dorbhyam | 
dattvà stanam prapibatoh sma mukham niriksya 
mugdha-smitalpa-dasanam yayatuh pramodam || 
(vasanta-tilaka) 


tat-matarau—Their mothers (Yasoda and Rohini); nija-sutau— 
their own sons; ghrnayá—out of compassion; snuvantyau—who 
were trickling; panka-anga-raga—on account of the mud, which 
was [like] color on the limbs; rucirau—who were beautiful; 
upaguhya—after embracing; dorbhyam—with both arms; dattva— 
after giving; stanam—the breast; prapibatoh—who were suckling; 
sma—(a word used to fill the meter); mukham—the mouth (i.e. the 
mouths); niriksya—after seeing; mugdha-smita—in which the smile 
was charming; alpa-dasanam—and in which the teeth were small; 
yayatuh—the two of them got; pramodam—complete joy. 


(tada) tan-matarau ghrnayà snuvantyau (tau) nija-sutau pankanga- 
raga-rucirau dorbhyam upaguhya stanam dattvà (stanam) prapibatoh 
(tayoh sutayoh) mukham mugdha-smitalpa-dasanam | niriksya 
pramodam yayatuh. 


Their mothers’ breasts were oozing out of compassion. With both 
arms the two mothers embraced their two sons, who were ravishing 
also because the mud on Their limbs looked like an extra color, and 
breastfeeded Them. Thus beholding their respective sons’ mouths, 
innocent smiles and little teeth, the two ladies became enraptured. 
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Sridhara Svami—" And at that time Their mothers, after embracing 
with both arms their two sons, attained great joy." How were 
the ladies? Having breasts full of milk, “they were oozing out of 
compassion (ghrnayd = krpayà)." 

“The two sons were lovely because of mud and because of color 
on the limbs" (pankanga-raga-rucirau = pankena anga-ragena ca 
rucirau). 


Sanatana Gosvami— Their owns sons—in this way their profuse 
affection toward both of Them is indicated— were ravishing 
because the mud of the cowherd village (panka = vraja-kardama) 
was a color on Their limbs (pankah eva anga-ragah tena).” The 
colors of Their limbs were covered by the mud of Vraja as a result 
of crawling. Therefore They were eminently suckling (prapibatoh = 
prakarsena pibatoh); because of this the two ladies attained (yayatuh 
= praptavatyau) a joy that was even more eminent than the bliss of 
Brahman (pramodam = prakrstam modam = brahmànandád apy 
utkrstam modam). Sma has the sense of harsa (joy)? 

“After thoroughly beholding the mouth, out of great attachment 
(niriksya = àsaktyà samyag avalokya)." Mukham is in the singular 
although it has the sense of the dual, in consideration of the category 
(jati).** Other instances of the usage in the sense of jati are: nah 
sravanau hastau Siras ca (our ears, hands, and heads) (10.10.38), nah 
karau pàdau ca (our hands and feet) (10.29.34), and sirasi dhehi nah, 
“Place it on our heads" (10.31.5). 

The rest was explained by the venerable one. Alternatively, 
the mothers’ breasts were oozing due to love (grhnaya = snehena). 
Moreover, “In Their mouths, the smiles were lovely (mugdha = 
sundara) and the teeth were five or six.” 


233 That definition is not sourced in the classical Sanskrit dictionaries. 
Sma is used either to fill the line of a verse (Amara-kosa 3.4.5) or in 
conjunction with a verb in a present tense in order to convey the sense of 
the past tense (Amara-kosa 3.4.17; smena yoge tv aparokse cácyutah, HNV 
704). 

234 The rule is: jaty-akhyayam eka-vacane bahu-vacanam và, “When 
there is a mention of a class, the plural can optionally be used in the 
sense of the singular" (HNV 624); jaty-akhyayam ekasmin bahu-vacanam 
anyatasyam (Astadhyayi 1.2.58). 
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Jiva Gosvami—They were ravishing because the mud of the 
cowherd village (parika = vraja-kardama) was a color on Their limbs 
(pankah eva anga-ragah tena)." Their condition is reminiscent of 
the saying: sarasijam anuviddham Saivalena api ramyam, * Although 
intermingled with moss, a lotus is beautiful." This refers to the logic: 
sundare kim na sundaram, “What is not beautiful on a beautiful 
thing?" Yet specifically, there was a resplendence in bdlya-lila 
because of the beginning of it. 

Nija-sutau means ‘their sons’. The two mothers’ profuse 
affection toward both of Them is thus indicated, because it is not 
said: nija-nija-sutau (their respective sons). Therefore “They were 
eminently suckling (prapibatoh = prakarsena pibatoh),” that is, out 
of Their own desire, although it was sometimes contrary to Their 
mother’s wishes. 

By breastfeeding Them, the mothers fully beheld (niriksya = 
samyag avalokya ca) the mouth,” which was in the middle of the 
respective breasts. Hence, “the two ladies became overjoyed.” The 
two mothers’ joy was much superior to the bliss of Brahma, the bliss 
of Siva, and so on, in conformity with these two upcoming texts: (1) 
nemam virificah (10.9.20) and (2) nayam sukhàpah (10.9.21). Sma 
is used in the sense of either harsa (joy) or vismaya (astonishment). 

Mukham (mouth) is in the singular because each mother looked 
at only one mouth at a time. The rest was explained by the venerable 
one. Alternatively, “In their mouths the smile was charming and the 
teeth were small and few (mugdha-smitalpa-dasanam = mugdham 
manoharam smitam yatra pramanatah sankhyatah ca alpah dasanah 
yatra tat ca tat ca)." 


Visvanatha Cakravarti—“At that time Their mothers embraced 
their sons with both arms and attained great joy." Because it is not 
said nija-nija-sutau (their respective sons), it's understood that the 
mothers viewed both of Them as a son, and the two boys viewed the 
two ladies as a mother. 

“Owing to compassion arising from parental affection (ghrnayà 
= vatsalyottha-krpaya), their breasts were trickling milk (snuvantyau 
= dugdha-sravi-stane satyau).” 

By the logic: What is not beautiful in a beautiful one?, “the two 
sons were lovely also because of the mud, which looked like a color 
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of Their limbs (pankanga-raga-rucirau = pankah eva anga-raga- 
tulyah tena api rucirau)." 

Mukham (mouth) is in the singular because each mother looked 
at only one mouth at a time. In it the smile was charming and the 
teeth were small and few (mugdha-smitalpa-dasanam = mugdham 
manoharam smitam yatra pramanatah sankhyatah ca alpah dasanah 
yatra tat ca tat ca). 


Baladeva Vidyabhüsana—How were the boys? *They were 
ravishing because of the mud and the color (parikanga-raga-rucirau 
= panka-ragabhyam rucirau),” by the logic: What is not cute on a 
cute boy? 


Vijayadhvaja Tirtha—A riga-rága is candana (sandalwood paste). 


Vira-Raghava— They were ravishing because of a color on the 
limbs, which was the form of mud (pankdanga-raga-rucirau = panka- 
rüpena anga-ragena rucirau). 


Anvitartha-prakasika—The affix n[um] in snuvantyau is poetic 
license. 


10.8.24 
yarhy anganadarsaniya-kumara-lilav 
antar-vraje tad abalah pragrhita-pucchaih | 
vatsair itas tata ubhàv anukrsyamanau 
preksantya ujjhita-grhà jahrsur hasantyah || 
(vasanta-tilaka0 


yarhi—when; anganá—by women (or to the women); adarsaniya— 
should be fully seen fully (or could be fully seen) (or should be fully 
shown); kumara-lilau—They whose pastimes pertaining to infancy; 
antah-vraje—inside Vraja (or in the cowherd village); tad—at 
that time (tad = tada); abalah—the women; pragrhita-pucchaih— 
whose tails were grabbed; vatsaih—by calves; itah tatah—here and 
there; ubhau—both of Them; anukrsyamanau—being dragged; 
preksantyah—while seeing; ujjhita-grhah—by whom the houses were 
given up; jahrsuh—were overjoyed; hasantyah—while laughing. 
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Sridhara Svami— 

yarhi angand-darsaniya-kumara-lilau (jatau, tada | tabhyam) 
pragrhita-pucchaih vatsaih itah tatah anukrsyamanau ubhau (tau) 
antar-vraje tad-abalah preksantyah ujjhita-grhah hasantyah jahrsuh. 


Visvanatha Cakravarti— 

yarhi anganddarsaniya-kumara-lilau (abhütàm), tad (tad = tada) 
(tabhyam) pragrhita-pucchaih vatsaih itah tatah (ca) anukrsyamanau 
ubhau (tau) abalah ujjhita-grhah preksantyah hasantyah jahrsuh. 


When Their baby pastimes became worthy of being thoroughly 
observed by the women in the village, all the ladies, going out of 
their homes, beheld Them: They had grabbed the tails of calves 
and were being dragged here and there by the calves. The ladies 
exultantly laughed at this. 


Sridhara Svami—“When both of Them had baby pastimes worthy 
of being seen by women (argand-darsaniya-kumara-lilau = 
angananam darsaniya kumara-lila yayoh tatha-bhütau jatau), the 
women of the cowherd village (tad-abalah = vrajanganah) who were 
in the village (antar-vraje = vrajasya madhye) looked (preksantyah = 
preksamanah) at Them. Thereby forgetting their household duties 
(ujjhita-grhah = vismrta-grha-krtyah), they became joyful (jahrsuh = 
hrstah babhivuh) while laughing.” 

How were the boys? “They were being dragged here and 
there by calves whose tails were held on to (pragrhita-pucchaih = 
pragrhitani pucchani yesam taih)...” by both of Them.” 


Visvanatha Cakravarti—(The commentary is the same as the above. 
In addition:) “Their pastimes connected with infancy (kumara-lilau 
= kumara-sambandhini lila yayoh tathà-bhütau) became worthy 
of being fully seen (adarsaniya = àdarsaniyá = samyak-prakarena 
darsaniyd) by the women." That is, now Their pastimes had the 
power to steal hearts. The boys had become a little stronger. 

Some calves were resting on the ground. While crawling on 
Their knees, the two boys came upon the tails of those calves and 
wondered: *What is this?" Each of the boys innocently grabbed a 
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tail, and those two calves got up and began to run. But the boys did 
not let go, rather They made Their grip firmer, and so They were 
dragged by the calves. At that time, the women saw how They were 
afraid even though They were not letting go. The boys were crying 
while getting bruised on the ground. The ladies laughed: *You two 
are even weaker than calves born yesterday," and made Them let 
go of the tails. 


Jiva Gosvami (Additions are underlined.) In the first part of 
infancy, for the most part each of the two boys remained at his 
mother's side. The boys made Their mothers happy that way. In this 
verse, Suka says: Thereafter, owing to the manifestation of Their 
conception of being stronger than before, given that They were 
somewhat older, They had fun by pulling the calves here and there 
everywhere within the village, and so the cowherd ladies derived the 
greatest bliss by seeing that. The boys were engaged in recreation 
here and there, everywhere within the cowherd village. It is said 
that Their pastimes became worthy of being observed by the women 
mostly because the ladies developed a curiosity to see the way They 
were amusing Themselves. 

“They were being dragged by calves.” The plural in vatsaih (by 
calves) signifies that They would grab one calf, let it go, and then 
grab another. Or it's because They grabbed the tails of many calves 
at once, that is, three or four tails. “They eminently (pra) grabbed 
the tails": The prefix pra in pragrhita repudiates the idea that They 
sometimes let go of a tail. 

They were being dragged in every place (itas tatah = sthane 
sthane). Hence the ladies were eminently looking (preksantyah = 
preksamàanaf?? = prakarsena iksamanah). Therefore: ujjhita-grhah, 
which means either “the ladies gave up their respective homes” by 
roaming here and there everywhere in the village for the sake of 
looking, or “they abandoned household tasks” for that purpose. 

Or, They were pulled, not dragged, by the calves (anukrsyamana 
= dkrsyamana). “How amazing! Both of You are the strongest!” 


235 Whenever a commentator’s gloss of a parasmaipadi form of an 
atmapadi verbal root is in the atmanepada, or vice versa, the purpose is to 
show that there is poetic license. 
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The ladies were laughing at Them in this way because They were 
pulled by calves. 


Baladeva Vidyabhüsana—Seeing Them crying as They were being 
bruised on the ground, the ladies, laughing at Them as follows: 
“Both of You strong boys are even being dragged by calves," made 
Them let go of the tails, put Them on their chests and became joyful. 


Vallabhacarya— Kumara signifies a two-year old. The derivation is: 
kutsito māro yasmat, “he because of whom death is contemptible 
(ku = kutsita).” A beauty that excels the glistening charm of millions 
of Cupids is indicated thus. 

“When the time came to fearlessly show (darsana) pastimes to 
the ladies.” The tenor is: For as long as this mood [of fearlessness] 
did not take place, up to the killing of Trnavarta, or up to another 
time, a continuous showing did not occur. 

“The ladies grabbed (jagrhuh)?* the two boys, who were being 
dragged (anukrsyamanau) very gently (anu = sanaih sanaih).” The 
Lord attracts the calves, and the calves the Lord. The plural in 
vatsaih suggests that He repeatedly grabbed another tail when the 
calf He was holding to fled. 


Anvitartha-prakasika—The suffix [s/at{r], in preksantyah, is poetic 
license. 


10.8.25 
srngy-agni-damstry-asi-jala-dvija-kantakebhyah 
kridàá-paràv aticalau sva-sutau niseddhum | 
grhyàni kartum api yatra na taj-jananyau 
Sekata apatur alam manaso ’navastham || 
(vasanta-tilakà) 


srngi—from bulls and cows; agni—fire; damstri—fanged animals; 
asi—swords (or scimitars, knives); jala—water; dvija—birds; 
kantakebhyah—and thorns; kridd-parau—-who are intent on 


236  Vallabhàcaàrya had the reading jagrhuh instead of jahrsuh (the ladies 
were joyful). 
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[performing] games; ati-calau—very restless; sva-sutau—their two 
sons; niseddhum—to prevent; grhyani—household tasks; kartum— 
to do; api—and; yatra—when; na—not; tat-jananyau—Their two 
mothers; sekate—were able; apatuh—reached; alam—intensely; 
manasah—of the mind; anavastham—unsettled condition. 


taj-jananyau (yasodà-rohinyau) yatra srngy-agni-damstry-asi-jala- 
dvija-kantakebhyah | krida-parau | aticalau | sva-sutau niseddhum 
grhyani api kartum na sekate, (tada) manasah alam anavastham 
apatuh. 


The two boys were very restless and were intent on having fun. When 
Their mothers became unable to simultaneously do household tasks 
and hold Them back from touching homed animals, fire, fanged 
animals, knives, puddles, birds, and thorns, those two ladies reached 
a state of mental perturbation. 


Sridhara Svāmī—“When (yatra = yada) Their mothers were unable 
to obstruct those two very restless boys (aticalau= aticapalau tau) 
from those bulls and so on and were also (api = ca) unable to do 
tasks appropriate for the house (grhyani = grhocitani karmani), then 
they reached an unsettled condition of the mind.” In this way the 
topmost stage of homey happiness is illustrated. 


Visvanatha Cakravarti—“The two boys were very fickle” (aticalau): 
They were on Their way to get a hold of bulls and so on. Or the 
drift is They wanted to play with bulls and so on. (The rest of the 
commentary is the same as Bhavartha-dipika. In addition:) “An 
unsettled condition of the mind" denotes capalyam (fickleness), 
a saficari-bhava that nourishes the sthayi-bhàva, vdatsalya. In the 
compound srigy-agni etc. srigin is plural and denotes bulls; 
damstrin signifies dogs and so forth; dvija means birds. 


Baladeva Vidyabhüsana— Srrigin denotes cows and so on; damstrin 
are monkeys etc.; dvija are herons and so forth. 


Sanatana Gosvami—Here he says: Afterward They made the minds 
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of Theirs mothers unsteady because of the fickleness involved in 
playing, due to the manifestation of an older age and an increase in 
strength. That is because They are intent on playing (krida-parau), 
and therefore They were going toward bulls and so on in order to 
touch them. “The two ladies were unable (na sekate = na sekatuh y? 
to make Them turn away (niseddhum = nivarayitum) from those 
bulls and so forth." Or the meaning is: *Both boys were intent on 
playing (kridà-parau) with bulls and so on, and therefore the two 
mothers were unable to hold Them back (niseddhum) from those 
bulls and so on." Why? The two boys were extremely fickle (aticalau 
= parama-capalau). 

In that compound, srigin denotes bulls and so on; damstrin 
signifies cats, dogs and so on, or monkeys and so on; asi denotes 
knives—the other reading is ahi, snakes—; dvija means peacocks 
and so forth. The prefix sva (own) in sva-sutau (own sons) implies 
that others were unable to prevent Them from touching those things, 
not to mention that they had no right to do so. 

It became necessary to keep Them off bulls and so on. Their 
mothers did so by placing Them at their sides, since they were 
anxious out of concern for Their safety. The two ladies did not 
restrain Them merely by talking. Hence “the ladies intensely 
(alam = atyartham) reached an unsettled condition (anavastham = 
asthiratam) of the mind.” 

They were perturbed, but the topmost stage of homey 
happiness is thus illustrated because both sons, fickle in Their very 
young childhood, were enchanting. Only the mind of childless, poor 
householders might become firm like the minds of renunciants, in 
terms of not endeavoring to beget sons, achieve wealth and the rest. 
In truth, however, the mental instability of the three residents of the 
village who are completely dedicated to Him and whose deeds are 
for His sake is actually a supereminence which even supersedes the 
supereminence of fixity in samadhi. That will be clear later on, in 
Brahma’s prayers: 


237 The verbal root in Sekdate is sak ksamayam (4U) (to tolerate, be able), 
whereas the gloss as sekatuh is from the verbal root sak/I] saktau (5P) (to be 
able). In Panini’s list of verbal roots, sak ksamayam is listed as Sak marsane. 
The meaning is similar. 
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tavad ragadayah stenas tavat kara-grham grham | 
tàvan moho ’ùghri-nigado yavat krsna na te janah || 


“Krsna, as long as people do not consider themselves to be Yours, 
love and other feelings are thieves, a house is a prison, and delusion 
is foot shakles." (10.14.36). 


Furthermore, Their profuse resplendence, because of mutual 
attachment, is described by Sri Vaisampayana: 


tav anyonya-gatau balau bàlyad evaikatam gatau | 
eka-mürti-dharau kantau bala-candrarka-varcasau || 

eka-nirmana-nirmuktav eka-Sayyasanasanau | 
eka-vesa-dharav ekam pusyamanau sisu-vratam || 
eka-karyantara-gatav eka-dehau dvidha-krtau | 
eka-caryau mahda-viryav ekasya sisutam gatau || 
eka-pramanau lokanam deva-vrttanta-manusau 
krtsnasya jagato gopau samvrttau gopa-darakau || 
anyonya-vyatisaktabhih kridabhir abhisobhitau 
anyonya-kirana-grastau candra-suryav ivambare | 
visarpantau tu sarvatra sarpa-bhoga-bhujav ubhau 
rejatuh panka-digdhangau drptau kalabhakav iva || 
kvacid bhasma-pradiptangau karisa-proksitau kvacit | 

tau tatra paridhavetam kumarav iva pavaki || 
kvacij janubhir udghrstaih sarpamanau virejatuh 
kridantau vatsa-salasu sakrd-digdhanga-mürdhajau 
susubhate $riyà justav ananda-jananau pituh | 
janam ca viprakurvanau vihasantau kvacit kvacit || 
tau tatra kautühalinau mürdhaja-vyakuleksanau 
rejatus candra-vadanau darakau sukumarakau || 


“The two boys were always out and about together. They attained 
oneness only because of very young childhood. The two lovely boys 
were assuming one form. Their splendor resembled a rising sun and 
a waxing moon. They came out of the same mold. Their beds were 
the same, and so were Their seats and Their food. They wore the 
same dress. Their dedication to be a baby was the same. Each had 
the same objective. The two of Them were one body made twofold. 
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Their behavior was the same, and They had tremendous prowess. 
In essence, They were one baby. To people, They were the same 
size. They were two humans behaving like gods. They were the 
protectors of the entire universe, but were concealed as sons of a 
cowherd. They were resplendent because of Their intertconnected 
games with one another. They assimilated each other's rays. Their 
garments resembled the sun and the moon. Both of Them had arms 
curved like snakes. Crawling everywhere, They shone: Their limbs 
smeared with mud, They looked like two wild elephants. Their 
limbs were brilliant with ash in some places, and elsewhere they 
were splashed with cow dung. Running around at that time, each 
boy resembled Karttikeya. While sometimes crawling with Their 
bruised knees, They looked resplendent. While playing in the sheds 
for calves, Their limbs and hair would be smeared with dung. They 
were splendid: They partook of Sri and generated Their father's 
bliss. On occasion, They would disrespect someone and laugh. They 
were very eager to do that. They were resplendent: Their hair would 
fall on the perplexed eyes of Their moon-like faces. The two young 
boys were very delicate." (Hari-vamsa 2.7.2-11) 


Jiva Gosvami—( Additions are underlined.) Here he says: Afterward 
They made the minds of Theirs mothers perturbed on account of 
prema, because of the fickleness involved in playing, due to the 
manifestation of an older age and an increase in strength. That is 
because They are intent on playing, and therefore They were going 
toward bulls and so on in order to touch them. *The two ladies were 
unable to make Them turn away from those bulls and so forth." Or 
the meaning is: “Both boys were intent on playing with bulls and so 
on, and therefore the two mothers were unable to hold Them back 
from those bulls and so on." Why? The two boys were extremely 
fickle (aticalau = parama-capalau). 

In $ekata apatuh, the absence of proper phonetic combination is 
poetic license. An example of proper usage in this regard is: pacete 
amü, *Both of them cook," because of the pragryha, by the rule: id- 
üd-ed-dvi-vacanam pragrhyam, “The dual case in which there is i, i, 
or e, is called pragrhya” (Astadhyayi 1.1.11).?5 


238 When a vowel follows, the phonetic combination is not done (pluta- 
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In that compound, srrgin denotes bulls and so on; damstrin 
signifies cats, dogs and so on, or monkeys and so on; asi denotes 
knives—the other reading is ahi, snakes—; dvija means peacocks 
and so forth. The prefix sva (own) in sva-sutau (own sons) implies 
that others were unable to prevent Them from touching those things, 
not to mention that they had no right to punish Them. 

Further, keeping Them off bulls and so on was a necessity. It's 
also understood that it occurred just by talking and by placing Them 
at their sides, since they were anxious out of concern for Their safety. 
The tasks related to the home which had to be done because they 
were very fond of Them were necessary, but could not be carried 
out. Hence “the ladies intensely (alam = atyartham) reached an 
unsettled condition (anavastham = asthiratam) of the mind." 

This mental instability of the three residents of the village who 
are completely dedicated to Him and whose deeds are for His sake is 
the saficari-bháva known as capalyam (fickleness) and thus enhances 
the sthayi-bhava called vatsalya, which is very difficult for devotees 
to obtain, and so this instability is actually a supereminence which 
even supersedes the supereminence of fixity in samadhi. That will be 
clear later on, in Brahma’s prayers: tavad rāgādayah... (see above) 
and in this text: yad-dhamartha-suhrt-priyatma-tanaya-prànàasayas 
tvat-krte, "the village residents, whose homes, wealth, friends, dear 
ones, children, life airs, and thoughts are for Your sake" (10.14.35), 
and in: navindan bhava-vedanam, “Nanda and others did not get 
the agonies of material life" (10.11.58), which signifies that the 
cowherds were not concerned with anything but Krsna, and also in 
this quotation, which is a praise of that sthayi-bhava: 


nemar virifico na bhavo na Srir apy anga-samsraya | 
prasadam lebhire gopi yat tat prapa vimuktidat || 


“Neither Brahma, Siva, or Laksmi, who serves the Lord’s body, 
obtained from Him, the giver of specific liberations, the graciousness 
that the cowherd lady, Yasoda, received.” (10.9.20) 


pragrhya aci nityam, Astadhyayi 6.1.125), just like in pacete ami. For more 
details, consult Hari-namamrta-vydkarana (60). Thus the reading should be: 
Sekate apatuh. Here also, the reason for the poetic license is that sekate does 
not conform to the meter. 
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Furthermore, the profuse resplendence of Sri Rama and Sri Krsna, 
because of mutual attachment, is described by Sri Vaisampayana: 
(see Brhad-vaisnava-tosani above). 


Krama-sandarbha—‘Anavastha@’ denotes the saficari-bhàva called 
capalam (fickleness), because it is settled that any household task 
related to Him involves prema for Him. 


Vijayadhvaja Tirtha—Anavastham signifies vyakulatam (confusion). 


10.8.26 
kalenalpena rajarse ramah krsnas ca gokule | 
aghrsta-janubhih padbhir vicakramatur añjasā || 


kalena alpena—within a short time; raja-rse—O Rsi among kings; 
ramah—Rama; krsnah—Krsna; ca—and; gokule—in [the village 
named] Gokula; aghrsta-janubhih—in relation to which the knees 
were not rubbed; padbhih—with the feet (or by means of footsteps); 
vicakramatuh—walked (i.e. wandered); afijasà—quickly. 


Ganga Sahaya (Anvitartha-prakasika)— 
rajarse! alpena (eva) kalena (gacchata), ramah krsnah ca aghrsta- 
janubhih padbhih afijasà gokule vicakramatuh. 


O Raja-Rsi, within a short time Balarama and Krsna began to 
wander in Gokula by walking at ease, without rubbing the knees on 
the ground. 


Visvanatha Cakravarti—Literally, “by means of feet (padbhih), in 
regard to which the knees did not rub.” That is, the knees did not 
touch the ground (aghrsta-janubhih = aghrstani bhümi-gharsanam 
apraptani janüni yesu taih). The readings are ojasá (vigorously) and 
afijasà (swiftly). 


Sanatana Gosvami—“ After a short time had passed” in the sense 
that They were a little stronger. They were still very young. Padbhih 
means pádaih (with the feet). The plural is in consideration of the 
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four lotus feet of Theirs. Krsnah is said because He attracts the heart 
(citta-akarsana) by His pastimes. In the reading go-vraje instead of 
gokule, because the cows are predominant the meaning is: gavam 
áváse (in the pastures, ‘the place of cows’). Rajarse signifies: rajasu 
rse (O Vedic seer among kings), in other words: sarva-jna (O 
omniscient one). The drift is: “You already know the true purpose 
for which that pastime takes place.” 


Jiva Gosvami—"They vigorously (ojasa) wandered (vicakramatuh 
= bhramatuh) in Gokula by means of footsteps (padbhih = padaih) 
in regard to which the knees did not rub," that is, the knees did not 
touch the ground" (aghrsta-janubhih = aghrstani bhümi-gharsanam 
apraptani januni yesu taih). In the reading añjasā instead of ojasā, 
the sense is anayasena (effortlessly). In the reading go-vraje (in the 
pastures grounds of cows), the usage is like dhanur-jyà (bowstring, 
lit. “the bowstring of a bow"). The purpose of the usage of the extra 
word go is to imply that the pastures were pure and mesmerizing. 

The vocative rdjarse signifies: rdjasu rse (O Vedic seer among 
kings), in other words: sarva-jfia (O omniscient one). The drift is: 
“You are almost a seer like me, hence you too realize the sweetness 
of His pastimes.” 


Vallabhacarya—“They walked in a particular way (vicakramatuh 
= visesena cakramatuh) by placing the feet forward many times 
(padbhih = anekadha pada-sthapanena).” 


Bhaktisiddhanta Sarasvati—Alpena kalena signifies: alpa- 
kalantaram eva (only after a short time). 


Anvitartha-prakasika—“Without fatigue (afijasa = sramam vind), 
They went about everywhere (vicakramatuh = visesena gamanam 
cakratuh) (visesena = sarvatra) in Gokula.” The absence of the 
atmanepada is poetic license. 


ANNOTATION 
The rule is: veh pada-viharane, “Atmanepada endings are applied 
after the prefix vi and the verbal root kram[u] when the meaning 
is pàda-viharana (stepping) (Astadhyayi 1.3.41); veh pada-vihrtau 
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tadvat (HNV Brhat 1145). The literal meaning of vicakramatuh, in 
the parasmaipada, is: “Both of Them were bold (They displayed 
Their prowess)” (ref. pada-vihrtàv iti kim. asvena vikramati yuddhe, 
vikramam prakasayatity arthah, HNV brhat 1145 vrtti). In that sense, 
aghrsta-janubhih padbhih means: *because Their footsteps did not 
involve rubbing the knees on the ground," taking the meaning of 
padbhih, which stands for padaih, as padaih, in conformity with Jiva 
Gosvàmi. The Bhagavatam is a mine of double meanings. 


10.8.27 
tatas tu bhagavan krsno vayasyair vraja-balakaih | 
saha-ramo vraja-strinam cikride janayan mudam || 


tatah—after that; tu—only; bhagavan—the Lord; krsnah—Krsna; 
vayasyaih—who were companions; vraja-bülakaih—with boys of 
the cowherd village; saha-ramah—who is along with Balarama; 
vraja-strinam—of the women of the cowherd village; cikride— 
played; janayan—while generating (or for the sake of generating); 
mudam—the rapture. 


tatah tu krsnah bhagavan vayasyaih vraja-balakaih (saha tatha) saha- 
ramah (ca san) vraja-strinam mudam janayan cikride. 


At some other time, to enrapture the women of the village Lord 
Krsna played with Balarama and with the village boys who were His 
companions. 


Visvanatha Cakravarti— The compound saha-ramah (accompanied 
by Rama) signifies that only Krsna is predominant in the pastime of 
plundering dairy goods. 


Sanatana Gosvami—Here Sukadeva begins to talk about the 
main purpose of that Avatara, in terms of sweet games by the 
manifestation of a specific age and strength. For this reason Krsna is 
mentioned separately right at first, because only He is predominant. 
Thus, since Sri Rama is secondary, it is said: saha-ramah (along with 
Rama), meaning Balarama is an assistant. 
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In the reading tatas ca instead of tatas tu, the word ca means tu 
in the sense of bhinnopakrama (a new topic). The term bhagavan 
signifies that Krsna is intent on manifesting the essence of His 
godhood. 

*Along with the companions (vayasyaih)," that is, those who 
became friends with Him, mostly on account of a similarity of age, 
because: vraja-bálakaih, they are boys of the cowherd village. A 
special resplendence of the games is meant to be expressed. 

Cikride stands for cikrida (He had fun), meaning kridam cakre, 
^He did games” such as releasing the calves. Vraja-strinam signifies 
all the ladies who stay in the cowherd village: married women able 
to bear children, and old ladies too. 


Jiva Gosvami—Having thus implied, by describing some of Their 
pastimes in a general way, that Balarama is like Krsna because of 
his direct connection with Him, now Suka begins to talk about the 
predominance of Krsna, specifically by narrating a pastime which 
enchanted the minds of all the residents of Vraja. 

As regards krsno bhagavan, He naturally is the predominant one, 
on account of being the primeval Lord. The compound saha-ramah 
makes that understood, also because of the pastime. Moreover, 
in this context bhagavan connotes “He is intent on manifesting 
sweetness, which is the the essence of His godhood," and krsnah 
portends: sarva-janakarsaka-madhuryah, “He whose sweetness 
attracts everyone.” The purport of saha-ramah is Balarama assists 
Krsna in terms of delighting (ramana) others in the utmost way. 

“Krsna played (cikride = cikrida) with His friends (vayasyaih 
= sakhibhih saha).” By hinting at a mutual love on the level of 
friendship, the excellence of that pastime is already proven. By the 
etymology, the term vayasya means He and His friends have the 
same age, and by the conventional meaning (‘friends’), vayasya 
suggests that they have similar qualities and intentions, and a similar 
caste, temperament, and attire, inasmuch as friendship occurs in that 
way. The reason for that love is: vraja-balakaih, that is, His friends 
were boys of that special cowherd village (vraja = vrajasya = vraja- 
visesasya), a place known to be similar to Krsna in nature. 


Krama-sandarbha—Having mentioned a pastime of both of Them 
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in terms of equality, with tata$ ca and so on he specifically talks 
about a pastime of Sri Krsna's. 


Vallabhacarya— The purpose of tu is to turn away from the previous 
pastime. 


Anvitartha-prakasika—The àtmanepada in cikride is used in the 
sense of karma-vyatihara (reciprocity of an action). 


ANNOTATION 

The rule is: kartari karma-vyatihare, “In the active voice, [the 
atmanepada can be used after a parasmaipada verbal root] when the 
sense is karma-vyatihàra (reciprocity of the action)" (Astadhyayi 
1.3.14) (HNV brhat 1111). Although the verbal root krid[r] vihare 
(to play) is parasmaipadi, the Bhagavatam uses this root in the 
atmanepada (10.8.32; 10.13.27) most likely without the meaning 
of karma-vyatihara, which is, for all intents and purposes, already 
expressed in the sentence. 


10.8.28 
krsnasya gopyo ruciram viksya kaumara-capalam | 
srnvantyah kila tan-matur iti hocul?? samagatah || 


krsnasya—of Krsna; gopyah—the cowherd ladies; ruciram— 
beautiful; viksya—beholding; kaumdara-capalam—the restlessness 
pertaining to young childhood; $rmvantyah—who was listening; 
kila—indeed (or well-known); tat-matuh—from His mother; iti— 
thus (what is about to be said); ha—clearly (or a word used to fill 
the meter); ücuhi—said; samagatah—|being] assembled. 


Bhaktisiddhanta Sarasvati— 
gopyah krsnasya ruciram kaumàra-cápalam viksya srnvantyah tan- 
matuh (samipe) samagatah (satyah) iti ücuh ha kila. 


Ganga Sahaya (Anvitartha-prakasika)— 
gopyah krsnasya ruciram kaumara-capalam viksya samagatah 


(satyah, tasya krsnasya) tan-matuh srnvantyah ha iti ücuh. 


239 procuh (Vallabhacarya’s and Baladeva Vidyabhüsana's reading). 
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Observing Krsna's enchanting, well-known boyish restlessness, the 
cowherd ladies assembled near His mother and said the following to 
her. Yasoda paid attention. 


Visvanatha Cakravarti—“His boyish fickleness (kaumdra-capalam) 
is splendid,” meaning it gives felicity (ruciram = sukha-dam). “Alas, 
our dear friend Sri Yasodà did not achieve a felicity of this kind, so 
let what delighted our eyes also delight her ears.” Thinking thus, 
the ladies went to Ya$oda and spoke to her, under the pretext of 
rebuking Him, to give the same utmost bliss to His mother, who 
had abandoned hundreds of household tasks for the sake of hearing 
about the deeds of her son (Ssrnvantyah = srnvatyah = sva-putra- 
caritra-sravanartham). 


Sanatana Gosvami—“His boyish restlessness was enchanting” 
(ruciram = manoharam), and so it’s understood that His purpose 
was only a special eagerness for prema. Concerning srnvantyah, 
her being fully attentive when they spoke to her is intimated. 
Alternatively, srnvantyah is connected with kaumara-capalam: 
“Having arrived, after coming from their respective homes, they 
complained (ücuh = cukrusuh) to her. She too had been hearing 
about His boyish restlessness” (tasya kaumàra-capalam srnvantyah 
api samagatah). Ha means sphutam (clearly). Kila has the sense of 
prasiddhi (well-known). 


Jiva Gosvami— The ladies, elated by His pranks in a roundabout 
way, consulted one another to devise a plan to evoke the joy of 
prema in Ya$oda and in themselves and then complained (cuh = 
cukrusuh) to her. 

“His boyish restlessness was enchanting” (ruciram = 
manoharam), and so it’s understood that His purpose was only a 
special eagerness for prema. Concerning srnvantyah, which stands 
for srnvatyah, her being fully attentive when they spoke to her is 
intimated. Alternatively: nityam $rnvatyah api samagatah, “Having 
arrived, after meeting (samagatah = samavetya dgatah), they 
complained (ücuh = cukrusuh) to her, who was always ready to 
hear.” Ha means sphutam (clearly). Kila has the sense of anrtam 
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(falsehood). The meaning is: vastutah na cukrusuh, “They did not 
really complain." 

Described by the ladies, His fickleness (capalam = capalyam) 
became extraordinarily enchanting (ruciram = atimanoharam). It's 
also understood that His fickleness was narrated by Sukadeva by 
way of the ladies' discourse. 


Baladeva Vidyabhisana—“The cowherd ladies, delighted after 
observing His restlessness—in the form of stealing yogurt and so 
on—related to early childhood (kaumdara-capalam = kaumara- 
capalyam), spoke,” under the pretext of a reproach, to give that bliss 
to Sri Yasodà, His mother, who had given up household chores and 
had heard about it. 


Vira-Raghava—“While Yasoda was listening (Srnvantyah = 
srnvantyáh satyah),”' they spoke (ücuh) as follows (iti = vaksyamana- 
prakarena).” 


Vallabhacarya—The boys are not mentioned, nor is Rama. Only 
Krsna is. 

“They spoke to Yasoda, who was paying attention (srnvantyah = 
srnvantyáh satyah).” Although statements of this kind (in upcoming 
verses) are improper, they were told because everyone in the village 
knew. Thus, Suka says kila to signify that the ladies are not at fault. 


Anvitartha-prakasika—The affix n[um], in srnvantyah, is poetic 
license. Ha means sphutam (clearly). It is an adverb. They spoke 
(ücuh) what is just about to be said (iti = vaksyamanam). 


240 This definition is sourced in Hema-kosa: kila sambhavya-vartayoh, 
hetu-rucyor alikam ca, “Kila is used in the senses of sambhavya (possibility), 
varta (talks), hetu (reason), and ruci (splendor), and also means alikam 
(untrue)." 

241 Here srnvantyah satyah is a genitive absolute that has the sense of 
a locative absolute. In Bhàágavatam, often the genitive absolute does not 
express disregard (Sarartha-darsini 10.9.17 and 10.18.10). This special usage 
originates from Visnu Purana. For the details, consult my introduction in 
my book: Vishnu Purana: Krishna's Pastimes in the Fifth Canto. 
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10.8.29 
vatsàn muiican kvacid asamaye krosa-safijata-hasah 
steyam svādv atty atha dadhi-payah kalpitaih steya-yogaih | 
markan bhoksyan vibhajati sa cen natti bhandam bhinnatti 
dravydlabhe sa-grha-kupito yaty upakrosya tokan || 
(mandakranta) 


vatsan—calves; | mufican—after freeing; kvacit—sometimes; 
asamaye—when it’s not the time; krosa—when there is a shout; 
safjata-hasah—whose laughter has fully occurred; steyam—that 
were stolen (or stealing); svadu—tasty (or appealing); atti—eats; 
atha—afterward (or completely); dadhi-payah—yogurt and milk 
(or dadhi payah); kalpitaih —invented; steya-yogaih—by methods of 
stealing; markan—to monkeys; bhoksyan—who will be eating (or 
who will be enjoying); vibhajati—divides; sah —he (a monkey); cet— 
if; na atti—does not eat; bhandam—a pot; bhinnatti—He breaks; 
dravya—when a substance (i.e. yogurt and so on); alabhe—is not 
available sa-grha—at those associated with the house (or sah —He; 
grha—those persons pertaining to the house (figurative usage)); 
kupitah—|being] angry; yati—goes [away]; upakrosya tokan—after 
making little children cry. 


(Sri-gopyah  ücuh)—kvacid asamaye (krsnah) vatsáàn  mufican 
(bhavati. sah) krosa-safijata-hasah (bhavati. sah svayam) kalpitaih 
steya-yogaih steyam (ataeva) svādu dadhi payah (ca) atha atti. 
(kvacit sah) bhoksyan markan vibhajati. sah (kascid markah tad) na 
atti cet, (tarhi sah krsnah vimanah san dadhy-àádi-pürnam) bhandam 
bhinnatti. (kvacid) dravyalabhe (sati) sah grha-kupitah (san) tokan 
upakrosya yáti. 


Visvanatha Cakravarti— 

kvacid (divase) asamaye vatsan mufican (bhavati. anyasmin ahani) 
krosa-sanijata-hasah (bhavati). atha dadhi-payah atti. steyam (eva) 
svddu (bhavati. evam) kalpitaih steya-yogaih (aparaih) bhoksyan 
markan (prati) vibhajati. (tesam madhye) sah (ekah api markah) na 
atti cet, (tadà dadhi-purnam) bhandam bhinnatti. (kadacit sunya-grhe 
pravisya) dravyalabhe (sati,) sa-grha-kupitah tokan upakrosya yāti. 
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Baladeva Vidyabhüsana— 

kvacid asamaye vatsan mufican (bhavati. kadacit) krosa-safijata- 
hasah (bhavati. hasa-mohitasu asmasu tatra eva asmad-grhe nisidya 
grha-svami iva) dadhi payah ca atti. steyam (eva asya) svadu 
(bhavati.) kalpitaih steya-yogaih (tad dniya) bhoksyan markan 
(prati) vibhajati. (kvacid) sah (ekah api markatah) na atti cet, (tada 
vimanah san dadhi-pürnam) bhandam bhinnatti. (kadacit dadhy- 
adi-)dravyalabhe (sati), sah (krsnah) grha-kupitah (tatra paryanke 
suptan) tokan upakrosya yati. 


“On occasion, He releases the calves when it’s not time. When 
someone shouts in protest, He starts laughing. He only likes to steal, 
and so He contrives a scheme to steal and then consumes the yogurt 
and milk that He stole, therefore these products are very tasty to 
Him. Sometimes, before enjoying such goods, He distributes them 
to the monkeys. If one of the primates doesn’t eat, Krsna breaks 
a pot filled with yogurt and the like. But when dairy goods are 
not available, He gets angry at the people in the house, makes the 
toddlers cry, and leaves. 


Sridhara Svàmi— 
krsna-càpala-cauryàni sahaivakhila-sadmatah | 
prajalpantyah samagatya gopyo gopyai mudam daduh || 


“The cowherd ladies, gossipping with one another about Krsna's 
thefts and restlessness, assembled from all the homes and gave bliss 
to the cowherd lady.” 


“He releases the calves when it's not time for milking (asamaye = 
adoha-kale). (In that way the calves drink all the milk in the cows’ 
udders, leaving nothing for us.) When there is a shout, He starts 
laughing (krosa-sanjata-hasah = krose safijata-hàsah). He consumes 
yogurt and milk (dadhi-payah = dadhi ca payah ca) acquired by 
stealing. For that reason they are tastier to Him. 

“Moreover, when He is about to eat, He divides the goods and 
gives to the monkeys (markàn = markatan prati) (vibhajati = vibhajya 
dadati).” If one of those monkeys does not eat, on account of being 


Chapter Eight 451 


satisfied (sah = tesam madhye trptatvena ko’pi), He breaks a pot. 
Sometimes, when the desired product is not available (dravyalabhe 
= dravyasya alabhe sati), He gets angry at the house (sa grha-kupitah 
= sah grhàya kupitah): ‘I will burn it down.’” Or He gets angry at the 
people in the house (sa-grha = sa-grhah tebhyah = grhinah tebhyah). 
“Then He makes the little boys, who are asleep, cry (upakrosya = 
rodayitva) and leaves." 


Visvanatha Cakravarti— They say: “O friend, Yasodà! Hear about 
Your son's cleverness involved in stealing. After making up His 
mind: “Today, in this town, I will steal yogurt in the vacant homes,” 
He goes, desiring to make houses devoid of people. 

“Sometime during the day (kvacid = kvacid divase), when it’s 
not time for milking (asamaye = adoha-kále), He frees calves (vatsan 
mufican = vatsan mufican bhavati).” The idea is: Afterward, when 
people, darting out of their houses, are sprinting behind the calves 
which are running here and there in order to make them turn back, 
He enters the vacant homes, steals yogurt, and flees. 

“On another day, when He hears scolding: ‘Darn, the yogurt 
thief, Krsna, came. He should be chastised, He ought to be tied 
up,’ He starts to laugh (krosa-sanjata-hasah = krose akrose krte 
sati, sanjata-haso bhavati). Later on (atha = tad-anantaram eva), He 
consumes yogurt and milk even while we stare at Him, unable to 
prevent Him, being numbed as a result of helplessness caused by 
drinking the honey of His very intoxicating laughter.” The gist is: 
“He sits at the very place where He stole the goods and eats. He 
doesn't even flee, because He bewilders us." 

Yasoda might say: “If this is the case, why don't you make this 
coveter of yogurt eat at first, so that His belly is full?” “You always 
give Him a snack to eat, so He has no desire to eat if we give Him 
something. Only stealing is agreeable to Him." The drift is: He only 
likes what is stolen, such as yogurt, but not what is given. In that 
way, two kinds of thefts, nonperceptible by the ladies's senses and 
directly perceptible by their senses, are to be counted by His release 
of the calves and the laughter. 

“Thus, on another day or even on the next day, just before He 
eats (bhoksyan = sva-bhojanat pürvam eva) by way of other means of 
stealing (steya-yogaih = cauryopayaih aparaih api), such as throwing 
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clumps of earth and so on, invented by His intelligence (kalpitaih 
= sva-buddhya eva racitaih), He distributes (vibhajati) the stolen 
dairy goods to the monkeys (markan = markatan prati).” That is, He 
divides the goods and gives them away (vibhajati = vibhajya dadati): 
“These individual portions are for all of you.” 

“If just one of those monkeys (sah = tesam madhye sah ekah 
api markatah) does not eat on account of being fully satisfied due 
to being fed many times, He breaks a pot” filled with yogurt, out of 
discontent: “What’s the use of eating without you guys? I won’t eat 
either.” 

“Sometimes, after entering a vacant house, if a dairy substance, 
such as yogurt, is not available, He gets angry at the people of the 
house (sa-grha = sa-grhaya = grha-sahita-janaya eva): ‘Alright. You 
just wait and see. Tomorrow morning, I will come to steal, but only 
after grabbing one blazing piece of charcoal. I will burn down the 
house where I won’t get yogurt, and so the children and old folks 
will perish too.’ Then He makes the children (tokan = balapatyani) 
cry, by striking them with his nails and so forth, and leaves.” 


Sanatana Gosvami—In two and a half verses, Sukadeva narrates 
through the characters of the ladies to increase the sweetness. 
Kvacid signifies “in some place.” This word should be connected 
everywhere, as required. Alternatively: “At some inopportune time 
(kvacid asamaye = kasmimscid asamaye).” The idea is: “When they 
were busy doing something else and were therefore not expecting 
a friend nor a relative.” Moreover, He released the calves to make 
them cause obstruction: The lady householders would be distracted, 
and thus He could eat yogurt and butter comfortably in her house. 
“When there is a shout, He laughs thoroughly (krosa-safijata- 
hasah = krose samyag jata-hasah)” to inform people about His 
eagerness to play. The ultimate mischievousness is indicated thus. 
“After releasing the calves (atha = vatsa-mocananantaram), He 
eats...” with the boys: this is understood. He takes goods by methods 
of stealing (steya-yogaih = cauryopayaih) which He invented. That 
is, Some means did not work before, hence He invented new ones 
at this time (kalpitaih = pürvam avrttaih adhuna tena eva svayam 
racitaih). It’s not that He only eats with His group of friends. Rather, 
“He, who is about to eat (bhoksyan = bhoksyan san), divides the 
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stolen goods and gives to all the monkeys." 

The rest was explained by Sridhara Svàmi. Alternatively, they 
say: “If Krsna does not eat, He breaks a pot,” and attribute the fault 
to her. 


Jiva Gosvami—Krsna’s pastimes of fickleness in bdlya-lila are 
described in two and a half verses. The first half of this verse forms 
one sentence, but henceforth it is explained as if it consists of parts, 
in order to make fun of the ladies’ introductory statements. With 
vatsan mufican, they talk about the first mischief: “He releases the 
calves.” The plural is indicative of the ladies’ perplexity. Ya$odà 
might respond: “What’s wrong with that? This only shows that He 
cares about calves.” They reply: “... when it’s not time for milking.” 
“So what? My little boy didn’t know what He was doing. Why do 
you complain? Many people live in your house. Can they not stop 
Him?” “They cannot stop Him because they’re busy.” “Then why 
don’t you people scare Him away?” “When someone shouts, He 
laughs thoroughly as an insult.” This shows that Krsna is utterly 
charming. 

“But why on Earth does He release the calves?” The ladies 
retort by smirking and by imitating His gestures: “He eats yogurt 
and milk. That’s is only purpose.” The gist is He lets the calves go 
so that everyone gets out of the house to chase after them. “Oh, 
how difficult this must be for them! Then why don’t you give Him 
something to eat at first?” With a look of consternation, they smile, 
lower their voice and say: “He only eats what He steals (steyam 
atti), not what we give Him.” “But He drinks only a little milk from 
some earthen pot, so why are you upset? “He eats the good stuff 
(svadu atti) meant for the owner of the house. To begin with, putting 
that in the earthen container takes much time and effort. Plus, He 
consumes everything (atha = kartsnyena).” 

“I cannot believe this. He was not taught to be crafty, so how 
can He possibly steal dairy goods from you clever people?” “He 
contrives new ways of looting. He stuffs His mouth with goods that 
He stole by schemes of theft which we had never seen or heard of 
before.” 

“Dear ladies, that He eats what you stingy people did not offer 
Him is only the result of your family’s bad karma. Why don’t you 
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let Him be?" *He gives to monkeys. We have no problem that He 
eats with His bunch of friends. But sometimes before He eats He 
distributes the goods to the monkeys. And if some monkey refuses 
to eat, simply because the primate's belly is already filled with fruits 
from the jungle, He does not eat, and breaks a pot." In fact, what 
really happens in this case is that He gets angry at the ladies who do 
not comply with His order to give all the fresh butter to the monkeys 
which have come at their doorstep. Or sometimes the naughty boy 
does not eat the stolen goods, since His belly is already full, but still 
breaks the pot and blames someone else for it. 

“But why don't you guys hide the pots? By not doing that, you 
are enticing my playful child to be fickle.” Dear Yasoda, when dairy 
goods are not available, He gets angry at the people in the house, 
makes the toddlers cry, and flees.” Here the pronoun sah (He), in sa 
grha-kupitah, denotes a person who is out of sight. This implies that 
as they speak they see Him, but do not look at Him. Or it implies that 
as they notice His gentle behavior while they speak, they as if think 
that the Krsna near Yasoda is not the Krsna they know. Moreover, 
it’s understood that those toddlers were Radha, Candravali, and 
others, and their little brothers et al. 


Baladeva Vidyabhüsana— Sometimes, when we shout ‘Hari is 
a yogurt thief, He starts laughing." This means He laughs while 
exclaiming: ^Hey boys, did you hear that? These crackpots are calling 
Me, the owner of the house, a thief." *While we are bewildered by 
His derisive laughter, He enters our house right then and there, sits 
on a jewelled seat and consumes yogurt and milk (dadhi payah = 
dadhi payah ca) as if He were the master of the place." 


Vallabhacarya—Some say: “God does not do base acts. Freeing the 
calves is ungodly.” Bhagavan, who has a habit of giving liberation to 
all, frees the calves by transgressing the etiquette pertaining to time, 
on a day that the calves are hungry. He thinks: “They shouldn’t be 
aggrieved, also since their mothers have come.” Owing to His great 
satisfaction when He releases the calves, He is unwilling to bind 
them as before. When scolding is done (Arosa = akrose krte), the 
Lord, who is devoid of pride and gives respect to all, starts to laugh, 
understanding the ladies’ mistaken conceptions. 
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Some say: *He eats with the boys." In truth, however, He 
does so only for the sake of pleasing the boys. He Himself will be 
enjoying (bhoksyan) when the boys are satisfied. In the meantime, 
He distributes to the monkeys (markan = markebhyah). Those 
monkeys were devotees during the time of Rama Avatara. The Lord 
only eats what is extremely pure. If a monkey, being possessed by 
a demon, does not eat, the Lord breaks the pot: Others should not 
consume what has a connection with demons. 


10.8.30 
hastagrahye racayati vidhim pithakolikhaladyais 
chidram hy antar-nihita-vayunah sikya-bhandesu tad-vit | 
dhvantagare dhrta-mani-ganam svangam artha-pradipam 
kale gopyo yarhi grha-krtyesu suvyagra-cittah |l 


(mandakranta) 
(with irregularities in the fourth line) 


hasta-agrahye—when it is unreachable by the hand; racayati— 
He fashions; vidhim—a means; pithaka—by [climbing on] stools; 
ulükhala—by [climbing on a] mortar; d@dyaih—and so on (lit. ‘first’ 
ie. “whose beginning is"); chidram—a hole; hi—indeed (or only) 
(or a word used to fill the meter); antah-nihita—placed inside; 
vayunah—He who has knowledge; śikya— [situated on] swings 
made of rope (i.e. suspended to the ceiling by rope); bhandesu— 
in pots; tat-vit—He knows that; dhvanta-dgare—in a dark house; 
dhrta-mani-ganam—on which [body] a multitude of jewels are 
worn; sva-angam—His body; artha—for the purpose (or for the 
things); pradipam—the light; kale—at a time; gopyah—the cowhed 
ladies; yarhi—when; grha-krtyesu—in household chores; su-vyagra- 
cittah—whose minds are very occupied. 


(dadhy-ddi-padarthe uttunga-sikya-sthatvena) hastagrahye (sati, sah) 
pithakolükhaladyaih vidhim racayati. (yadi ca tathà api avatarayitum 
na saknoti, tada) sikya-bhandesu antar-nihita-vayunah (san sikya- 
bhande) chidram (racayati. sah) tad-vit (bhavati). dhvantagare hi 
svangam (eva) dhrta-mani-ganam artha-pradipam (racayati). yarhi 
kale gopyah grha-krtyesu suvyagra-cittah (bhavanti, tarhi sah evam 
upadravam karoti). 
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Baladeva Vidyabhüsana— 

hastagrahye (ucca-nihite dadhy-adike) pithakolükhaladyaih vidhim 
racayati. sikya-bhandesu chidram (racayati). antar-nihita-vayunah 
(bhavati). tad-vit (bhavati). dhvantagare svangam (eva) artha- 
pradipam (racayati, tatra api) dhrta-mani-ganam (bhavati). yarhi 
kale gopyah grha-krtyesu suvyagra-cittah, (tad-grhesu dadhy-adi 
corayati). 


“When the pots of dairy products are hanging on ropes and He 
cannot reach the pots by hand, He devises a means, by climbing 
on furniture, on a mortar, and so forth. If He cannot bring a pot 
down, He fashions a hole, being aware of the goods in the pots. He 
knows the procedure. And if the house is in darkness, His own body, 
which bears many jewels, effects the light for that purpose. He steals 
whenever we cowherd ladies are very busy in household chores. 


Sridhara Svami—Here they expound upon what they said in the 
previous verse: kalpitaih steya-yogaih (by means of stealing invented 
by Him). “Krsna, who has knowledge about hidden dairy goods 
(antar-nihita-vayunah = antar-hite dadhy-àdau vayunam jnanam 
yasya sah) in pots situated in high sikyas (loop made of rope and 
suspended from the ceiling) (sikya-bhandesu = tunga-sikya-stha- 
bhandesu),’” fashions a hole. He knows how to do that (tad-vit = 
chidra-racanádi-vit). In a house which is dark inside (dhvantagare = 
dhvanta-yukte grhe), only His body (svangam = svangam eva), which 
bears gems, occasions the light for that purpose.” Yarhi means 
yasmin and is connected with kale (in time): “When we are busy, at 
that time He makes a hole.” 


Visvanatha Cakravarti—Having entered some other residence, 
when a dairy item cannot be grasped by the hand (hastagrahye = 
hastena grahitum asakye) He devises a means (vidhim = upayam) 
to break a pot, either by ascending two or three stools (pithaka = 


242 A śikya is a loop made of rope in which containers, clay pots in those 
days, are either suspended, by fixing ropes to the ceiling, or transported, by 
using handles of rope. 
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pitharohanena va) placed one on top of the other, or by climbing 
on a mortar (ulükhala = ulikhalarohanena va) or by climbing on a 
boy's shoulder (adya = bala-skandharohanena va). 

“He has knowledge about hidden dairy goods in pots situated in 
high containers made of rope.” Unable to make it come down, “He 
fashions a hole” with a pointed device fastened to the end of a stick. 
“He knows that (tad-vit),” meaning He knows how to do a hole, how 
to make a nice flow fall from a hole, how to open His mouth wide 
under the flow, and how to make His and the boys’ mouths full. 

Then they say: It's not that He cannot steal in the dark. *When 
the house is dark inside (dhvantagare = dhvanta-yukte agàáre), His 
own, dark-blue body (svarigam = sviya-syamangam api) effects the 
light for that purpose.” In addition: dhrta-mani-ganam, “His body 
has gems,” and so nothing remains invisible to Him. 

In case Yasoda were to say: “Why don’t you remain careful?”, 
they respond with kale. The drift is: “His skills are charming, He 
smiles, He speaks gently, His moves are cute, His body is lovely, He 
has a glistening beauty, and so on. That is how He spellbinds us so 
that He can steal even while He is seen. Still, we hold no grudges 
against Him. We know that He likes to steal in hiding only because 
of the innocence of infancy.” 

Therefore He makes plans every moment by sending the boys, 
His companions: “Tell Me which lady does what, where, and when.” 


Sanatana Gosvami—Hi means niScitam (certainly): “We are sure 
that He fashions a means (vidhim = updyam)”... to steal. The word 
ádya (etc.) signifies “by climbing on a boy's shoulder, and so on,” 
in accordance with statements of Sri Bilvamangala and others such 
as: pithe pitha-nisanna-bàlaka-gale, “on the back, on the neck of a 
boy who is seated on the back." The rest was explained by Sridhara 
Svami. 

Or tad-vit means “He knows (vit = vetti = jandati) all the details 
regarding the dairy goods in the pots abiding on high swings.” Or, 
why does He make holes? They answer with tad-vit, “He obtains 
(vit = vindati) those,” that is, the goods in the pots abiding on high 
swings. 

“Hey ladies who prattle a bunch of lies, by nature the intelligence 
of my boy is very simple and pure. He doesn’t know how to do such 
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a thing." They respond: *He keeps all knowledge within Himself 
(antar-nihita-vayunah = antar eva nihitam samvrtya dhrtam vayunam 
jfiánam sarva-buddhih yena). He doesn't tell His tricks to anybody. 
Fine, let Him steal if He's unable to give the money for that." They 
signify this with a wry smile as they say: dhrta-mani-ganam (He 
wears gems). 


Jiva Gosvami— "Wow! What is this unprecedented incident you're 
talking about? What are those methods of stealing? I am all ears!" 
They respond: *He devises a means to grab by the hand (vidhim 
= hasta-grahyatopayam). We know this for sure (hi = niscitam)." 
The word adya (etc.) signifies *by climbing on a boy's shoulder, and 
so on,” in accordance with Sri Bilvamangala: pithe pitha-nisanna- 
balaka-gale (se above). 

“From now on, keep the pots farther away." They reply: “With a 
stick, or with a long pointed device, He makes a hole in pots abiding 
in high sikyas (sikya-bhandesu = tunga-sikya-varti-bhandesu).” “Let 
Him carry out His plan of climbing on a friend’s back. He won’t be 
able to create a hole that lets a nice flow come out. He might even 
break a pot.” They retort with tad-vit. 

“When there are many pots, how does know which ones contain 
what?” They answer with antar-nihita-vayunah. The import is: He 
knows by looking at particular signs on the pots. “So why don’t you 
keep them inside, in a dark storeroom of the house?” They respond 
with dhvanta and so on (and if the house is in darkness...). The word 
sva in svangam (own body) implies that He does not need His gems 
to provide luminosity. Still, He thinks, “If the place is too dark, the 
darkness will be dispelled by the luminosity of My gems.” If He 
were not wearing jewels, darkness might be able to remain in some 
corners, somehow. 

“Yasoda, since He, a thief, is wearing jewels, people think that 
you also provide assistance in that regard. He wears many jewels, 
which even the owner of the house cannot buy, so He shouldn’t 
be adorned. This is unprecedented. Although He wears invaluable 
gems, He is a thief of dairy goods.” “Ladies, if this is true, catch Him 
red-handed, grab Him and bring Him to me.” They respond with 
kale. The sense is it’s not possible to catch Him when they are busy. 

“What is He like?" They answer: grha-krt yesu, “At which times 


Chapter Eight 459 


He tears the house to pieces" (instead of grha-krtyesu). In kale and 
yarhi, there is a useless repetition only for the sake of a particular 
roudabout style of expression. As regards the locative plural, it 
should be read separately because of the break of the caesura.?? 


Baladeva Vidyabhüsana—When yogurt and other goods are placed 
high and cannot be grasped by the hand (hastagrahye = hastagrahye 
ucca-nihite dadhy-adike), He fashions a means to grab it. He might 
invert a mortar and climb on it. 

*We are bewildered by His beauty and sweet words. None of us 
can stop Him from stealing right before our eyes.” Concerning yarhi: 
He steals yogurt and so on after knowing, through His companions, 
that the cowherd ladies are absorbed in household chores. 


10.8.31 
evam dharstyany usati kurute mehanddini vastau 
steyopayair viracita-krtih supratiko yathaste | 
ittham stribhih sa-bhaya-nayana-sri-mukhàlokinibhir 
vyakhyatartha prahasita-mukhi nahy upalabdhum aicchat || 
(mandakranta) 


evam—in this way; dharstyani—impudent acts (or evam-dharstyani— 
impudent acts of such a sort); usati—O lovely lady; kurute—does; 
mehana-dadini—passing urine and so on; vástau—in the house (or 
on the ground) (or on a property); steya-upáyaih—by means of 
stealing; viracita-krtih—whose actions are done; su-pratikah—who 
has a good image (or who is a good symbol); yatha—as if; áste—is; 
ittham—in this way; stribhih—by the women; sa-bhaya-nayana— 
in which the eyes were endowed with fear; sri-mukha—at [His] 


243  Jiva Gosvàmi breaks the word grha-krtyesu as grha-krt yesu, “At 
which times (when we are busy), He cuts, i.e. tears down, the house. As 
such, yesu, which stands for yesu kalesu, is redundant in relation to yarhi 
kale. First of all, the fourth line of the verse is metrically faulty: The syllable 
ya, in yarhi, is counted as two prosodial instants, due to being followed by 
two consonants, whereas it should be only one prosodial instant. However, 
it compensates for the lack of one syllable. In that way the subsequent 
pause in the meter occurs where it should, after grha-krt. In addition, the 
verbal root in krt is taken as krt[i] chedane (to cut), whereas in grha-krtyesu 
the verbal root is /du]kr[fi] karane (to do, make). 
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face [endowed with] beauty; alokinibhih—who were looking; 
vyakhyata—was explained (told); artha—[Ya$oda,] unto whom the 
matter; prahasita-mukhi—in whose face there is laughter; na hi— 
not (or never); upalabdhum—to reproach (or to find fault with); 
aicchat—she desired. 


usati! (sah) evam steyopayaih viracita-krtih (san punar) dharstyani 
vastau mehanadini (ca) kurute. (tvat-samipe tu, sah) supratikah 
yatha aste (iti). ittham stribhih sa-bhaya-nayana-s$ri-mukhalokinibhih 
(yasoda) vyakhyatartha prahasita-mukhi (sati tam) nahi upalabdhum 
aicchat. 


Sridhara Svami’s additional explanation— 
(sah) dharstyani kurute. (sah) usati vastau mehanadini (kurute). evam 
steyopayaih viracita-krtih (bhavati. tvat-samipe sah) supratikah yatha 
aste. sa-bhaya-nayana-sri-mukhalokinibhih stribhih vyakhyatartha 
prahasita-mukhi nahi upalabdhum aicchat. 


Ganga Sahaya (Anvitartha-prakasika)— 

(sah) usati vastau mehanadini kurute. (sah) evam(-vidhani bahüni) 
dhàrstyaàni (kurute. sah evam) steyopayaih viracita-krtih (tvat- 
samipe tu) supratikah yathà (sadhuh tatha) aste. sa-bhaya-nayana- 
sri-mukhalokinibhih stribhih (yasodam àanandayitum eva krsna- 
capalam kathitam, na tu kopayitum). ittham vyakhyatartha (yasoda 
bàla-pragalbhya-sravanat) prahasita-mukhi (sati, tam sutam) nahi 
upalabdhum aicchat. 


Baladeva Vidyabhüsana's alternative explanation— 

usati! iha (nāgare sah) steyopayaih ama vàstau evam dharstyani 
nàdini kurute. (sah) viracita-krtih (tvad-agre tu) supratikah yatha aste. 
ittham sa-bhaya-nayana-sri-mukhalokinibhih stribhih vyakhyatartha 
(sa) na upalabdhum aicchat, (kintu) prahasita-mukhi (babhüva). 


“Lovely Yasoda, He does more mischief. He urinates on the 
property, and so on. His business involves stealing, but in your 
presence He is as if a role model." Yasoda, unto whom the ladies 
voiced their concerns in this manner while staring at His beautiful 
face in such a way that His eyes became frightened, smiled. She 
never intended to rebuke Him. 
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Sridhara Svami—“ When reviled, ‘Hey, Hey thief,’ He does impudent 
acts (dharstyani = pragalbhyani) while murmuring (usati = jalpati): 
‘You’re the thief. I am the owner of the house.’” Alternatively: “O 
lovely Yasoda (usati = kamaniye yasode)!" Or: “He passes urine 
and so on in a house (vastau = grhe) which is lovely, that is, highly 
esteemed (usati = svarcite).” 

“He does deeds (viracita-krtih = viracita krtih karma yena sah) 
by means of stealing in this way. In your presence, He is as if (yatha 
= iva) a good person (supratikah = sadhuh).” 

“Yasoda, unto whom either the result of the well-known birth 
or the result of those various deeds (vyakhyatartha = prakhyapita- 
janma-phalà tat-tat-karma-phalà và) was explained by the women 
who were looking at His face, which was beautiful and in which the 
eyes were afraid (sa-bhaya-nayana-sri-mukhdlokinibhih = sa-bhaye 
nayane yasmin tat ca tat $ri-yuktam mukham ca tad-àlokinibhih), did 
not desire to revile (upalabdhum = akseptum) Him." 


Visvanatha Cakravarti—Here they say: “He doesn’t just steal." *O 
beautiful lady (usati = kamaniye)! O you who are rendered blissful 
by listening to your son’s qualities! O famous lady! He passes urine 
(mehanadini kurute = miitra-purisotsargadini kurute) on the ground 
(vastau = bhimau)—which has been fully cleaned, and smeared 
with cow dung for the purpose of worshiping God—and does 
mischief (dharstyani = upadravan),” such as pulling the braids and 
outer garments of young women, expressing a desire to marry them, 
kicking them, and so forth. 

Next they say: “Because of this bad conduct, you will have 
immense wealth. His business was contrived (viracita-krtih = 
visesena racita krtih vyaparah yena sah) by means that are the form 
of stealing, that is, by acquiring wealth (steyopayaih = steya-rupaih 
upáyaih = vittarjanaih).” The gist is: Now in young childhood He 
steals yogurt, but as a youth He will steal others’ wives and whatnot. 
“In your presence, however, He is as if a good person.” 

Suka mentions the result of the ladies’ love-filled vociferation: 
“Yasoda, unto whom the subject matter, the bliss (vyakhyatartha 
= vyakhyatah arthah yasyai sa) (arthah = aGnandah), was told by 
the ladies who had the habit of gazing at His splendid face (sri- 
mukhàlokinibhih = sri-yuktam mukham àalokayitum silam yasam 
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tabhih)—that is, He would look around with consternation by 
trembling (sri-yuktam = sa-cakita-vihvala-drstitva-sobha-visistam)— 
and at His eyes that are perplexed out of fear (sa-bhaya = sanka- 
vyakula): ‘Mother will chastise Me.’” The ladies’ bliss was made 
resplendent by various bhavas on account of hearing about and 
seeing Sri Krsna’s impudence. 

Therefore, “Yasoda, whose face had bloomed—on account of 
her bliss and theirs—, did not even desire (na aicchat = iccham api 
na akarot) to rebuke (upalabdhum = akseptum) Him,” because of 
this yearning: “Let these ladies, who are suggesting these various 
things, plunge in bliss as a result of my son’s impudence, and make 
me plunge too.” 


Sanatana Gosvami—£Evam is connected with the next line: evam 
steyopayaih (by means of stealing in this way). Usati is a vocative. 
The tenor is: “This kind of son is not suitable for the topmost saintly 
lady.” This is the way old ladies joke. 

Here the question is: Did the Lord really take a piss there? 
After all, He should give the example. In that regard, this statement 
is from a Purana: 


jagaj-jana-mala-dhvamsi-sravana-smrti-kirtanah | 
mala-miitradi-rahitah punya-sloka iti smrtah || 


“The punya-slokas, those whose fame is pure, are defined as being 
devoid of impurities, urine, and so forth. Remembering, recollecting, 
and glorifying such persons destroy the impurities of people in the 
universe.” 


Thus, the punya-slokas don’t have impurities, urine, and so forth. 
Therefore how could that occur in the case of the crest jewel of 
punya-slokas? For example, in the forty-third chapter, it is said: 
atha krsnas ca ramas ca krta-Saucau parantapa, “Afterward, O 
scorcher of foes, Krsna and Rama, by whom purity was effected” 
(10.43.1). Sridhara Svāmī explains: krtam $aucam suddhatvam 
niraparadhatvam yabhyam tau, “both of Them, by whom purity, that 
is, the state of being devoid of aparádha (offensive mentality), was 
effected" (Bhavartha-dipika 10.43.1). And in the sixtieth chapter, 
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the absence of that is also declared by $ri Rukmini Devi: 


tvak-smasru-roma-nakha-kesa-pinaddham antar 
mamsasthi-rakta-krmi-vit-kapha-pitta-vatam | 
jivac-chavam bhajati kanta-matir vimudha 
ya te padabja-makarandam ajighrati stri || 


* A foolish woman, one who is not smelling the fragrance of the 
honey of Your lotus feet, serves a living corpse, which is covered by 
skin, facial hair, body hair, nails and head hair, and which inwardly 
consists of flesh, bones, blood, worms, mucus, bile, air, etc., while 
thinking it is her beloved." (10.60.45) 


The truth is this: Because of profuse affection for His mother, for a 
long time Sri Bhagavan continuously had the desire to be rebuked 
by her for the sake of a particular happiness. Still, owing to her mood 
of caring for her son, His desire was not fulfilled. 

Vyakhyatartha means “Yasoda, to whom the purpose [of their 
coming] was explained,” that is, “to whom Krsna’s misdeeds were 
described in special ways” (vyakhyata = visesena akhydata) (akhyata 
= varnita) in this way (ittham = ukta-prakarena). 


Jiva Gosvami—A fterward, perceiving that He was very afraid, they 
sum up their rendition of accounts, try to evoke laughter and hint 
at it. This is the gist of the first half of the verse. The verbal root in 
usati is vas (to desire), which essentially means rocamana (making 
resplendent), therefore it is explained as kamaniye (O lovely lady). 

“Being one whose deeds were done (viracita-krtih = krta- 
krtyah san) by means of stealing in this way, He does more mischief 


244 Both in Jiva Gosvami’s and in Panini’s list of verbal roots, vas has the 
meaning of kanti (desire, splendor). Still, after the mention of vas kantau in 
his list of verbal roots, Jiva Gosvami specifically writes: kantir iccha, “kanti 
means icchá (desire)" (Dhàtu-sangraha). The word usati can be taken 
either as a vocative case in the feminine gender or as a locative case in the 
masculine. In both instances usati is a present participle. The suffix /s/at/r] 
is added after verbal root vas to make the basic form usat. The verbal root 
vas undergoes samprasarana by the rule: grahi-jyà-vayi-vyadhi-vasti-vicati- 
vrscati-prcchati-bhrjjatinam niti ca (Astadhyayi 6.1.16) (HNV 472). 
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(dharstyani = punar dharstyani),” such as pulling the outer garments 
of these old ladies, who did not know what to make of this special 
relationship, giving orders like they do, and so forth. What would be 
the use of a lengthy enumeration of His misdeeds? He also passes 
urine on these ladies’ property. “Yes, Ya$odà, we are talking about 
the role model (supratikah) over here." 

Having thus narrated a delight in prema, in the second half of the 
verse Suka illustrates Sri Yasoda’s flood of affection. With sa-bhaya 
(afraid) and so on he talks about the result of their complaining, 
which involved love-filled humor. 

“Yasoda, unto whom what was inquired about, the topmost 
impudence, was described in that way (vyakhyatartha = vyakhyatah 
varnitah arthah tad-arthaniyam parama-pragalbhyam yasyam sā), 
smiled (prahasita-mukhi = prahasitam hasa-prarambha-sahitam 
mukham, svalpa-hasita-yuktam mukham, yasyah sa),” because of 
her curiosity regarding the restlessness of her son, due to a rise of 
rapture, and because of conjecturing about those ladies’ dedication 
to what excites curiosity. 

“Yasoda never (na hi = na eva) desired to rebuke Him,” yet 
she tenderly said: “Child, why do you behave like this toward such 
ladies?” This is exactly what the ladies thought she would do. And 
that is the reason they came, otherwise He would never be shy about 
His misbehavior. 

Furthermore, by looking at this statement in another Purana: 
jagaj-jana... (see above) and at the philosophical conclusion 
enunciated by Sri Rukmini Devi: tvak-$masru-roma... (see above), 
those things cannot possibly occur in Him. Still, to delight in balya- 
lilà, there were material forms of those, which were illusory. 


Baladeva Vidyabhüsana—He doesn't only steal yogurt and so on, 
rather: “He does more misdeeds of this kind (evam dharstyani 
= idrsany anyàny api dharstyani).” It is said in Visva-kosa: evam 
prakaropamayoh, “Evam has the sense of either prakàra (way, 
method) or upama (similarity) (Visva-kosa 2.47). 

“He urinates and so forth,” that is, He also throws grass, dust, 
and water—on the ground (vàstau), which is colorful, meaning it 
is smeared for the sake of worshiping the deity (usati = bhagavat- 
pujartham lipte citrite). 
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Or, “O lovely lady (usati = kamaniye), Queen Yasoda! In this 
town (iha = nagare), He does misdeeds along with (amd = saha) 
schemes of stealing (steyopayaih).” It is said in Visva-kosa: ama 
saharthantikayoh, “Ama means saha (with) and antika (near)" 
(Visva-kosa 2.43)25 “His misdeeds involve noise, the sounds of 
cuckoos and peacocks to attract the friends” (nadini = mitrany 
akrastum kokila-barhi-nàda-vanti).?^6 


Vijayadhvaja Tirtha—Vyakhydatartha means: vyakhyatah kathitah 
arthah suta-visayah vyaparah yasyah sa, “Yasoda, unto whom the 
business, the ways of her son, was told.” 


Vallabhacarya—He does mischief. He urinates in pots. Vastau 
signifies: “where the deity of the house is worshiped.” 

“The ladies, who where looking at His beautiful face in such a 
way that His eyes became filled with fear (sa-bhaya-nayana = sa- 
bhaya-nayanam yathà bhavati tatha), told Yasoda. She eminently 
laughed (prahasita-mukhi = prakarsena hasita-mukhi), not wanting 
to rebuke the Lord.” She did not acknowledge His faults simply 
because of the worldly mood, not because she was aware of His 


glory. 


Anvitartha-prakasika—“He does many misdeeds of this kind 
(evam = evam-vidhani).” 


10.8.32 


ekada kridamanas te ramadyà gopa-darakah | 


245 In this interpretation, kurute mehanadini is taken as kurute "meha 
nàdini, which stands for kurute ama iha nàdini. Both amd and iha are 
indeclinables. Incidentally, one well-known instance of the word ama is 
amavasya, the new moon, which literally means: “the necessity of dwelling 
(vasyam) together (ama)" of the sun and the moon, which are both out of 
sight on that night. The word amavasya is analyzed as follows: ama vas nyat, 
ama saha vasatah candrarkau asyam sa, “The word amavasya is made with 
ama, and the suffix /n]ya[t] after the verbal root vas (to reside). On ama- 
vásyá, “the moon and the sun reside together (ama)”” (Apte). 

246 The word nadini, which is an adjective of dharstyani, is the neuter 
accusative plural of the word nadin, which means either “that which sounds” 
or “that which has sounds." Baladeva Vidyabhisana’s gloss corresponds to 
the latter. 
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krsno mrdam bhaksitavan iti matre nyavedayan || 


ekada—once; kridamanah—who were playing; te—they (or those 
well-known); rama-adyah—Balarama and others; gopa-darakah— 
the sons of cowherds; Arsnah—Krsna; mrdam—earth; bhaksitavan— 
ate; iti—thus; matre—unto mother; nyavedayan—they informed. 


ekada te ramddyah gopa-darakah kridamanah “krsnah mrdam 
bhaksitavan” iti matre (yasodayai) nyavedayan. 


Once, Rama and the cowherd boys, while playing, informed mother: 
“Krsna ate earth.” 


Sridhara Svami—He says ekadá and so on in order to announce this: 
She rebuked Him at some other time, on the occasion of another 
offense. However, a great wonder occurred then. 


Sanatana Gosvami—Now Suka talks about the pastime of eating 
earth, in conformity with the sequence of bdlya-lila. It occurred out 
of Hari’s desire for the bliss of being rebuked by devotees. 

They are the little boys of cowherds (gopa-darakah = gopanam 
balakah). Their being naturally affectionate is indicated in this way. 
Alternatively, by Vrajesvari’s order they protect (gopa = gopayanti 
= raksanti) Sri Krsna at all times and are little boys. 

It is said “He ate earth” in the sense that He expertly imitated 
the eating of earth to make Baladeva and others believe that He 
really did so. Or Krsna really did so, in a solitary place. Otherwise 
He would not be scolded. 


Jiva Gosvami—He says ekadà and so on after again recollecting 
some pastime, amazing as before, but which was prior to this. The 
term ramadyah implies that Balarama is the eldest in the group, by 
taking adya in the sense of jyestha. 

They are the little boys of cowherds. As a pun, by Vraje$varr's 
order they protect $ri Krsna at all times and are little boys. In 
other words they execute her orders just like wooden (daru) dolls. 
Alternatively, the term dàra denotes Nanda's wife. They, Ràma 
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and the other boys, are forms of her happiness (darakah = dara- 
sukha-rüpáh), meaning they give her joy by telling her that Krsna 
ate earth. Actually, He ate soft clay (mrdam = komala-mrttikam). 
But that was forbidden, and so they informed Ya$oda. To her, the 
pastime of eating earth was intolerable. The sense is: Out of humility 
they told about the eating of earth, for the sake of a heavy action of 
prohibition. 


Visvanatha Cakravarti—Having concluded the narration of the 
women’s report, whose result was the relish of vatsalya-rasa (parental 
affection), Suka talks about the companions’ report, whose ultimate 
consequence was the relish of vismaya-rasa (sheer amazement). 

Having stated the absence of a rebuke as regards stealing 
yogurt, Suka declares a rebuke, by the mother, regarding the eating 
of earth. In regard to both, prema was the cause. 


Baladeva Vidyabhiisana—He talks about a deed related to a rebuke 
of Hari, who was not completely satisfied because His wish of getting 
a rebuke from His mother was not fulfilled, even by stealing goods, a 
theft which had been reported. 


Anvitartha-prakasika—Kridamanah is made with the suffix /s/ 
ana[c], in the sense of karma-vyatihara (reciprocity of an action).?* 


10.8.33 
sa grhitva kare krsnam upalabhya hitaisini | 
yasoda bhaya-sambhranta-preksanaksam abhasata || 


sü—she; grhitva—after grabbing; kare—on the hand; krsnam— 
Krsna; updlabhya—by rebuking; hita-esini—she who desires 
benevolence; yasoda—Yasoda; bhaya—on account of fear; 
sambhranta—agitatedly; preksana—are looking; aksam—to Him 
whose eyes; abhadsata—spoke. 


sa yasoda hitaisini kare krsnam grhitva (enam) upalabhya (enam) 
bhaya-sambhranta-preksanaksam abhasata. 


247 The idea is: Krsna, Balarama, and the boys played with one another 
(ref. Annotation 10.8.27). 
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Desiring His well-being, Yasoda grabbed Krsna on the hand. His 
eyes darted out of fear. She scolded Him as follows. 


Sanatana Gosvami—In point of hitaisini, the appropriateness of 
rebuking for the sake of benevolence, owing to her great love for 
Him, is indicated. 


Jiva Gosvami—She grabbed Him on the hand because she was 
concerned that He would run away. 

Regarding hitaisini, even the rebuke and the chastisement at 
that time were beneficial. Thus it is implied that the love of one of 
His kind is most amazing. In reference to putram, only she has the 
qualification for that. But she did not slap Him. 


Visvanatha Cakravarti—Concerning kare grhitvá (grabbing Him on 
the hand), it’s because she was concerned that He would run away. 
Upalabhya means nirbhartsya (after rebuking). 

With respect to hitaisini (she who desires benevolence): In 
reference to scolding, giving a slap on the hand, and so on, there was 
only the nourishing of prema. There is nothing wrong in this. 

As for putram (son) (instead of the reading krsnam): This is just 
the way of a mother; it's not improper. The gist of bhaya-sambhranta 
(agitatedly, out of fear) is: Even the supreme Lord being that way is 
only an ornament, by suggesting that He is controlled by love. There 
is no fault. 


Baladeva Vidyabhüsana— His two eyes were restlessly looking 
(sambhranta-preksane = capala-niriksane) out of fear." There was a 
rise of fear: “Mother might chastise Me.”™® 


Vira-Raghava— Hitaisini means hitam icchanti (desiring His well- 
being). 


248 Another meaning of bhaya-sambhranta-preksanaksam is: “to Him 
whose eyes are looking reverentially out of fear." Medini-kosa states: 
sambhramah sadhvase "pi syat samvegadarayor api, *Sambhrama is used in 
the meanings of sádhvasa (consternation), samvega (great agitation; flurry), 
and adara (great respect)." Here sambhranta is a noun, being made with 
the suffix kta in the passive impersonal voice, and so it means sambhrama. 
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10.8.34 


kasman mrdam adantatman bhavan bhaksitavan rahah | 
vadanti tavaka hy ete kumārās te ’grajo "py ayam || 


kasmat—why?; mrdam—earth (or clay); adànta-àtman—O You 
whose body (or mind) is not subdued; bhavan—Y ou; bhaksitavan— 
ate; rahah—in a solitary place (rahah = rahasi); vadanti—they say; 
tavakah—who are related to You; hi—indeed (or because) (or 
a word used to fill the meter); ete—these; kumarah—iittle boys; 
te—Your; agra-jah—elder brother; api—also; ayam—he (or well- 
known). 


adantatman! rahah bhavan mrdam kasmad (hetoh) bhaksitavan? 
hi ete tavakah kumarah (tad) vadanti (tatha) ayam te agrajah 
(balaramah) api (tad vadati iti). 


“Hey You, Your mind is out of control! Why did You eat earth in 
a lonely place? These little boys, who know You, say so, and Your 
elder brother says it too.” 


Sridhara Svami—Adantatman signifies capala-gatra (hey You of 
restless body). Rahah denotes ekante (in a solitary place). 


Sanatana Gosvami— The scolding is partly described. “Hey You 
whose mind is uncontrolled (adantatman = asamyata-citta)!” 
Concerning rahah, He would never have eaten earth in the presence 
of Balarama and others. Hi has the sense of either hetu (‘because’ 
they say so) or niscaya (certainly). 


Jiva Gosvami—(Additions are underlined.) The scolding is partly 
described. “Hey You whose senses are uncontrolled (adantatman 
= asamyatendriya).” Concerning rahah, He would never have eaten 
earth in the presence of Balarama and others. Hi has the sense of 
either hetu (‘because’ they say so) or niscaya (certainly). 

Yasoda calls Balarama the elder brother (agraja) as a custom 
because Vasudeva and Nanda were brothers (cousins), because 
Rohini and Yasoda were best friends and because she took care of 


him by viewing him as Nanda's son. 
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Visvanatha Cakravarti—Addantatman means caficala-gàtra (hey 
You whose body is fickle), in other words, anavasthita-citta (hey 
You whose mind is unsettled). As regards mrdam (earth), the idea 
is: “Don’t You get candy and so on in my home?” In reference to 
rahah (lonely place), it’s because He would never be able to eat 
earth in her presence. 

Concerning vadanti tavakah (Those who are Yours say), the gist 
is: “This is not a false disparagement.” If He were to reply: “They 
want Me to be chastised. They’re My enemies,” she adds: “Your 
elder brother Baladeva too says so.” Ayam signifies tvat-saksad eva 
(he who was directly in Your presence). The drift is: There’s no 
doubt about it. 


Baladeva Vidyabhusana—“Why did You eat earth instead of 
candied fresh butter?” 


10.8.35 
naham bhaksitavan amba sarve mithyabhisamsinah | 
yadi satya-giras tarhi samaksam pasya me mukham || 


na aham bhaksitavan—I did not eat; amba—O mother; sarve—all of 
them; mithya-abhisamsinah—false accusers; yadi—if; satya-girah— 
they whose words are true; tarhi—then; samaksam—directly (before 
the eyes); pas$ya—see; me—My; mukham—mouth. 


(Sri-krsnah uvaca)—amba! aham (mrdam) na bhaksitavan. (ete tu) 
sarve mithyabhisamsinah (bhavanti). yadi “(ete sarve) satya-girah 
(santi" iti tram manyase,) tarhi me mukham samaksam pasya (iti). 


“Mother, I did not eat earth. All of them are false accusers. If you 
think they speak the truth, look at My mouth squarely.” 


Sridhara Svami—“I did not eat” has the sense of “Something external 
was not eaten by Me.” The gist is: “In the beginning, everything 
already exists in My belly.” Samaksam means pratyaksam (in a 
direct manner). 
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Sanatana Gosvami— Regarding “I did not eat," the truth is that He 
did not eat. This was simply an imitation. Or it is a lie, and He lied 
because even a lie is not faulty when there is a great danger, due to 
fear. Alternatively, He lied because that brought about happiness in 
the devotees involved. 

“O mother!” In this way He induces an increase of affection out 
of fear of being chastised. Because of sarve (all of them), He also 
includes the gopis: “These boys talked in the same way those ladies 
lied at first." Alternatively, because of this inference, those ladies 
too are inferred to be false accusers. 

Concerning me mukham pasya (look at My mouth): In the 
interpretation of imitation, that is said because the fact is that He 
did not eat earth. In the other viewpoint, given that He consumes 
everything it's because the thought of a lie goes away by making the 
effort to see a sign that He does eat everything. Or it's for the sake 
of bringing her to another state of mind by showing her something 
wonderful through that. 


Jiva Gosvami— "I did not eat earth” is Sri Krsna’s words, because 
even a lie is not wrong in bàlya-lilà. On the contrary, it’s because 
it's a good quality as a cause for the happiness of $ri Suka and other 
sadhus, by narrating and by listening. 

“O mother!” In this way He induces an increase of affection out 
of fear of being scolded. In point of sarve (all of them): “My elder 
brother too should be considered to be just another boy.” The idea 
is: “There is no reason to trust him. There is nothing special about 
him.” 

Concerning me mukham pasya (look at My mouth): Since He 
consumes everything, it’s because the thought that He lied goes 
away by seeing a sign of that. 


Visvanatha Cakravarti—Krsna said “I did not eat earth.” A lie on 
account of the fear of chastisement, due to the nature of young 
childhood, nourishes vatsalya-rasa, therefore it is also a secondary 
aspect of bhakta-vatsalya because vàtsalya and other rasas are 
imbued with prema-vilasa (entertainment of love); because those 
who have prema are devotees; because the Lord is affectionate 
to devotees (bhakta-vatsala); and because bhakta-vatsalya is the 
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emperor (cakravartin) of all the qualities that are eternal and 
transcendental, such as satya (truthfulness), sauca (purity), and daya 
(compassion), which were mentioned by Earth in person (1.16.26- 
28). Such being the case, God’s lie is not a fault on His part, rather 
the lie becomes the crest jewel of the greatest qualities. 


Baladeva Vidyabhüsana—Krsna's lie nourishes vatsalya-rasa, 
much like innocence does, and is to be understood as a mode in the 
svarüpa. It's not that “He did not eat" should be regarded as truthful 
speech by reason of the fact that earth already exists in His belly 
from a philosophical standpoint. 


10.8.36 
yady evam tarhi vyadehity uktah sa bhagavan harih | 
vyadattavyahatais$varyah krida-manuja-balakah || 


yadi—if; evam—Tit is] so; tarhi—then; vyadehi—open wide; iti—thus 
(or in this way); uktah—spoken to; sah—He; bhagavan—the Lord; 
harih—Hari; vyàadatta—opened wide; avyahata-aisvaryah—He 
whose godly might is unimpeded; krida—who has pastimes; manuja- 
balakah—a human child. 


“yady (tad) evam (bhavati), tarhi (tvam) vyadehi" iti (yasodayà) 
uktah sah bhagavan harih avyahataisvaryah krida-manuja-balakah 
vyadatta. 


“If this is true, open Your mouth wide.” Thus told, Lord Hari, whose 
godly might is unimpeded and who is a human child dedicated to 
having fun, opened His mouth wide. 


Sridhara Svami—Vyddehi means mukham prasáraya, “Open the 
mouth wide.” Vyadatta means prasaritavan, “He opened widely.” 


Sanatana Gosvami—Sah (He) signifies “He who reveals His own, 
unlimited godhood,” therefore: bhagavan, He is Paramesvara, the 
great ocean of the nectar of indescribable glory, hence: harih, He 
steals everyone’s heart. Alternatively, He who is Bhagavan, the 
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complete fulness of all aisvarya (godly might) is Hari. In this way 
the state of being the source of Avataras is indicated. Moreover, 
with sah he mentions a particularity. And that was already pointed 
out previously with the bahuvrihi compound nàárayana-samah (He is 
similar to Narayana) (10.8.19). Consequently He is avyahataisvaryah, 
“one whose godly might is unobstructed (avyahata = apratihata), 
even in bdlya-lila.” It follows that He has the power to show the 
universe within the abdomen, through the mouth, at once merely 
by His desire. 

His games are eternal, and so He too is eternal as a human boy, 
hence the straightforward meaning of krida-manuja-balakah might 
be kridartham manuja-balakah (He is a human boy for the sake 
of games), nonetheless He is a human boy who has games (krida- 
manuja-bàlakah = krida-yuktah manuja-balakah). 

Or He is kridamanu-ja, He takes birth (ja = jayate) by aiming 
at games (kridamanu = kridam anu = kridam laksi-krtya) and He is 
balaka (a boy).”” 

Alternatively, kridà-manuja-balakah signifies kridam anu 
javalakah, which means: kridam anu kridayam javah itah tatah 
dhavanddi-vegah tad-yuktah sada-lolah alakah yasya, “He whose 
locks of hair (alaka) are swift (jaba = java)? in games,” that is, 
“He whose locks of hair, which are always swinging to and fro, 
are endowed with velocity such as running here and there during 
games.” In this way the condition of being extremely dedicated to 
games of bdlya is indicated. 


Jiva Gosvami—"He (sah), known as Sri Krsna, is bhagavan, one 
who makes the mind crouch by knowing that He is forever God, 
and is harih, who steals the hearts of all (sarva-mano-hara) by His 
intense sweetness, the most important aspect. 

Therefore He is avyahataisvaryah, which means: na visesena ca 
à sarvatah hatam tyaktam aisvaryam yena sah, “He by whom godly 


249  Jiva Gosvami edited this out. By rule, a word used as a karma- 
pravacaniya cannot be used in a compound: tulyadhikaranenety anuvrtteh 
krsna-pravacaniyanam samaso na (HNV Brhat 1721 vrtti), unless the 
compound is an avyayi-bhava. The same applies to Sanatana Gosvami’s 
next explanation: kridam anu javalakah. 

250 In Sanskrit, the letters b and v are interchangeable. 
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might was not given up,” either completely (à = sarvatah) or in a 
particular way (vi = visesena). Yet He was also avyahataisvaryah in 
the sense that His supremacy was disregarded (avyahataisvaryah 
= anádrtam api aisvaryam yasya). Being at hand, His godly might 
always awaits an opportunity for a special pastime suitable for itself. 
The gist is: Sometimes, He is like that. 

He is also krida-manuja-balakah: He Himself is a human 
child, meaning He is similar to a human child (manuja-bàlakah = 
manuja-balaka-sadrsah), as a pastime (krida = kridaya = līlayā). 
Alternatively, the kridd-manujas are men connected with His 
eternal pastimes of that sort, Sri Nanda and others. He is their boy. 
This means He has His eternal pastimes. For this reason, He was 
merely told (uktah = ukta-matrah) to open His mouth wide. 

Vyadatta stands for vyadat (He widely opened the mouth) (in the 
parasmaipada).?! The sense is the bloomed lotus of His dark blue 
face was under the control of the sun rays of His mother's anger. He 
always enjoys a lila-rasa of that sort. For instance, it was said: bhaya- 
sambhranta-preksanaksam (Him whose eyes are agitatedly looking 
with fear) (10.8.33). However, His aisvarya-sakti reconciles, by its 
own volition or not, what is difficult to be reconciled, for the sake of 
effecting the /ilà-rasa that He cherishes. 

This sakti showed the world to nourish mother’s love by means of 
astonishment and to assist her master, who has those characteristics, 
by bringing about another bhava to cover the anger in mother and 
by effecting the truthfulness of His words; He didn’t eat anything, 
since everything already exists in His mouth (by virtue of being 
Brahman). In the same way, it’s understood that the aisvarya, which 
was colossal indeed, was effected to accomplish all inconceivable 
purposes. 


251 The verb vyadatta is made from the prefixes vi and a/n] added after 
the verbal root /du]dà[n] (3U) in the atmanepada. The rule is: ario do 
"nàsya-vitarane, “The atmanepada is used after a[rn] + dà when the sense is 
not “widely opening the mouth”” (Astadhydayi 1.3.20) (HNV Brhat 1118). 
Or perhaps the sense is that the result of Krsna's action of opening the 
mouth, which resulted in Yas$oda's amazement, pertains to Krsna primarily: 
The enjoyment He derives from making Ya$odà amazed is greater than 
Yasoda’s joy of being so amazed. When a verbal root is both parasmaipada 
and atmanepada, the átmanepada is used when the ultimate result of the 
action goes to the doer: ñidbhya ubhayapadibhyo neh kartr-gami-kriya- 
phale (HNV 721). 
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Visvanatha Cakravarti—^ A lie was told by the Lord, who was afraid 
of being chastised, only because of this desire: “Mother should 
not perceive My first offense." However, in regard to opening the 
mouth wide, how could that desire of His possibly become fruitful by 
manifesting a sign of eating earth?" Therefore Suka says avyáhata- 
aisvaryah, “He did not negate (avyáhata = aparahata) His godly 
might,” although usually He does not activate His godly capabilities 
because He has the sweetness of prema. Thus, sometimes His 
aisvarya must rise to the occasion of its own accord." The drift is: 
The potency of supremacy (aisvari Sakti), impelled by the potency 
of which makes His desires come true (satya-sankalpata-sakti), 
became manifest by itself, showed the universe, plunged Sri Yasodà 
in the rasa of astonishment, and made her forget anger involved in 
rebuking her son. 

“But He was even fearful of YaSoda’s rebuke and chastisement. 
Enough of relishing the sweetness of the Lord's prema. Why doesn't 
He remain fearless by deliberating upon His own supremacy in 
this way: ‘I am God?" Therefore he says kridà-manuja-balakah, 
“He is a human child for whom the most important thing is games 
(= kridà-pradhànah manuja-bàlakah)." There is a deletion of the 
middle word in the compound, which is therefore classed as a Saka- 
parthivddi (i.e. a particular category of compounds). Saka-parthivah 
means: Saka eva pradhanam yasya tatha-bhütah parthivah, “A king 
is one whose main thing is power." The gist is: Just as a king thinks 
that the most important thing is power, so He, God, thinks that the 
most important thing is the games of a human child that are only 
imbued with a prema of that sort, not His own status of being the 
Lord of all.” 


252 The sdka-parthivadis are an indefinite group of compounds where a 
middle word was deleted in the construction. The term saka-pàrthiva was 
first mentioned by Katyayana, in his Varttika on Astadhyayi 2.1.60, and by 
Vamana and Jayaditya (Kasika 2.1.60). There are several interpretations of 
that compound. The analysis by Bhattoji Diksita is: sa@ka-priyah parthivah 
Sáka-pàrthivah, “A saka-párthiva is a king for whom Saka (power) is dear” 
(Siddhanta-kaumudi 739). Saka also means ‘era’. Jiva Gosvàmi writes: 
sakah saka-samvatsarah, sakesu pradhana-riipah parthivah saka-parthivah, 
te ca tat-pravartaka yudhisthiradyah, “Saka signifies the years of an era. The 
saka-parthivas are kings that are the most important forms in the years of an 
era, and they are Yudhisthira and others, the inaugurators of that” (HNV 
Brhat 1721 vrtti). 
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Baladeva Vidyabhüsana— "If all of them are false accusers, then 
open the mouth wide." He did not negate His godly might, meaning 
it became resplendent. 


Srinatha Cakravarti—Kridd-manuja-balakah signifies: kridam anu 
javalakah, which means: kridam anu java-yuktah alakah yasya, “He 
whose strands of hair are endowed with velocity during games.” 


Brhat-krama-sandarbha—Kridá-manuja-bàlakah means: kridayà 
lilayà manuja-balakah iva, “who is as if a human child, because of 
pastimes." 


Vira-Raghava—He is a human child because of games, which are 
the purpose (kridá-manuja-bülakah = kridaya nimitta-bhütayà 
manuja-balakah), but not because of karma. 


Vallabhacarya—He is a human child only for the sake of games 
(krida-manuja-balakah = kridartham manuja-balakah), not for the 
sake of showing off. 


Siddhanta-pradipa—He is the son of Sri Nanda, who is kridà- 
manuja, a man for whom games are dear, that is, a man for whom the 
fun of Purusottama, who has become a son, is dear (kridà-manuja 
= krida-priyah manujah = putri-bhüta-purusottama-viharah priyah 
manujah sri-nandah). 


10.8.37-38 
sa tatra dadrse visvam jagat sthasnu ca kham disah | 
sadri-dvipübdhi-bhü-golam sa-vayv-agnindu-tarakam || 
jyotis-cakram jalam tejo nabhasvan viyad eva ca | 
vaikarikanindriyani mano matra gunas trayah || 


sa—she; tatra—there (or in that); dadrse—saw; visvam—the universe; 
jagat—moving [entities]; sthàsnu—nonmoving [entities]; ca—and; 
kham—the sky (ether) (i.e. Bhuvar); disah—the cardinal directions; 
sa-adri—along with mountains; dvipa—islands (continents: the 
Vedic divisions of the Earth); abdhi—oceans; bhü-golam—the 
Earth globe; sa-vayu—along with the cosmic wind; agni—fire (i.e. 
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lightning); indu—the moon; tarakam—and stars; 
jyotih-cakram—the multitude (or the circle) of luminaries (i.e. 
Svar); jalam—water; tejah—effulgence; nabhasvan—air; viyat— 
ether (sky); eva—obviously; ca—and; vaikarikani—transformations 
of sattva-ahankara; indriyani—the senses; manah—mind; matrah— 
the sense objects (tanmatras); gunah—the gunas; trayah—the group 
of three. 


sa tatra visvam dadrse: jagat sthasnu kham disah sadri-dvipabdhi- 
bhi-golam sa-vayv-agnindu-tarakam jyotih-cakram jalam | tejah 


trayah. 


She saw the universe in it: Mobile living beings, immobile entities, 
the intermediate planetary systems, the directions, the Earth globe 
along with its mountains, islands and oceans, the upper planetary 
systems along with the cosmic wind, and lightning, the moon and 
the stars, as well as water, fire, air, space, mind, the senses and their 
presiding deities, the sensory objects, the three gunas, and the rest. 


Sridhara Svami—“She saw (dadrse = dadarsa) the universe (visvam) 
in the mouth (tatra = tasmin mukhe).” He elaborates: jagat means 
jangamam (moving living beings); sthasru means sthávaram 
(nonmoving beings); kham means antariksa-lokam (planets of 
outer space). Sdadri-dvipabdhi-bhi-golam signifies: parvata-dvipa- 
samudra-sahitam bhü-golam bhür-lokam, “the Earth planet, along 
with mountains, islands, and oceans." Sa-vàyv-agnindu-tàrakam 
means: vayuh pravahah agnir vaidyutah indus ca tarakas ca tat- 
sahitam, *Svarga, along with the cosmic wind?? lightning, the moon, 
and the stars." 


10.8.38 
Jyotis-cakram means svar-lokam (Svarga, the upper planetary 


253 WVamsidhara Pandita explains: *Pravaha (cosmic wind) is that by 
which jyotih-cakram (Svar, or the multitude of luminaries) is pushed and 
revolves.” (Bhavartha-dipika-prakasa) 
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system); vaikarikani denotes devah (gods, presiding deities). 
Regarding manah (mind), although it is already included by the 
word vaikarika (modifications of sattva ahankara), it is said again 
because of a difference from the gods. The senses (indriyani) pertain 
to taijasa ahankara. Matrah denotes tamasah sabdadayah, “sound 
and so on, which pertain to tamasa ahankara.” 


Sanatana Gosvami—“She saw the universe in Him (tatra = tasmin 
bhagavati),” that is, in His belly. Therefore, at the beginning of 
the ninth chapter, Sridhara Svāmī wrote: taniidardasritam visvam 
(the universe, which takes shelter of the abdomen of the body) 
(Bhavartha-dipika 10.9.1). 

The words visvam jagat sthasnu signify caracaratmakam visvam 
(the universe, which consists of moving beings and inert things). Suka 
elaborates upon the world, from kham to bhedam.* The mention 
of tejas (fire) and nabhasvat (air) was already obtained by the words 
agni and vayu, hence the repetition signifies that vayu and agni 
are aspects of jyotih-cakram (the luminaries, Svarga): vayu means 
pravaha (cosmic wind) and agni means vaidyuta (lightning). There 
is variety as regards kham (ether) and viyat (sky) also, in terms of 
being a loka (planetary system) and being a void respectively. 

Viyad eva (the sky, obviously) means viyad api (the sky also): 
The word eva is used because the sky is the first thing seen, since it is 
all-pervading. On account of the word ca, there is also ahankaradin 
(ego and so on). 


Jiva Gosvami—(Additions are underlined.) The words beginning 
from sā form one set of two verses. “She saw the universe in Him 
(tatra = tasmin bhagavati),” that is, in His belly. Therefore, at the 
beginning of the ninth chapter, Sridhara Svami wrote this in terms 
of being useful for the denial that Krsna ate earth: tanüdarasritam 
visvam (Bhavartha-dipika 10.9.1). 

The words visvam jagat sthasnu signify carácaratmakam visvam 
(the universe, which consists of moving beings and inert things). 
Suka elaborates upon the world, from kham to bhedam. Kham 


254 The word bhedam is in the next verse, but there it is the object of the 
participle viksya (seeing), whereas here the words are in the nominative as 
an enumeration in its own right. 
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means antariksam (outer space), that is, bhuvar-lokam (the region 
between Earth and Svarga). “She saw (dadrse = dadarsa) the sky too 
(viyad eva = viyad api).” On account of ca: ahankaradims ca. 

She saw formless things (air, mind, cosmic wind, the gunas). 
This is said by considering that their respective presiding deities are 
not different from them. 


Visvanatha Cakravarti—7atra means mukhantar jathare, *in the 
abdomen,” on account of the statement in Brahma’s praise: krtsnasya 
cantar jathare, “of everything inside, in the belly" (10.14.16). 

The accusative case should have been used instead of the 
nominative. Thus, nabhasvan stands for nabhasvantam (air), 
vaikarikani denotes devan (presiding deities), gunah stands for 
gunan sattvadin (sattva-guna and so on), and trayah stands for trin 
(three). Yasoda saw formless things in the sense that their presiding 
deities had a form. 


Vijayadhvaja Tirtha—Bhi-golam means bhü-mandalam. Jyotih- 
cakram signifies asviny-ddi-naksatra-mandalam (the circle of 
constellations, beginning with Asvini). 


Vira-Raghava—Tejah denotes süryadi-jyotih (the sun and other 
luminaries). 


Siddhanta-pradipa—Bhü-golam means bhü-golakam (the Earth 
globe). 


Anvitartha-prakasika—The datmanepada in dadrse is poetic 
license.” 


10.8.39 
etad vicitram saha-jiva-kàla- 
svabhava-karmasaya-linga-bhedam | 


255 However, Brahma also says: jrmbhato ’sya vadane bhuvanani gopi 
samviksya, “the cowherd lady, seeing the worlds in the mouth of Him who 
was yawning” (2.7.30). For more details, consult the footnote in Brhad- 
vaisnava-tosani 10.7.35-36. 

256 In the Vedas, however, the verbal root drs is conjugated in the 
atmanepada. (Monier-Willams) 
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sünos tanau viksya vidaritasye 
vrajam sahatmanam avàpa sankam || 
upajati (11) 


etat—this [universe]; vicitram—variegated; saha—with; jiva—the 
souls; kala—Time; svabháva—the cause of transformation [among 
the gunas] (or natures, i.e. temperaments); karma—karma; àsaya— 
deep-seated impressions of karma (i.e. the impetus for a particular 
action); /inga—of bodies; bhedam—[the universe] in which there 
is a variety; sinoh—of the son; tanau—in the body; viksya—after 
seeing; vidàrita-àsye—in the wide-open mouth; vrajam—Vraja; 
saha-atmanam—along with herself (or along with her own); avapa— 
got; sankam—a doubt. 


vidaritasye (sati, sa tasyah) sünoh tanau etad vicitram (visvam) jiva- 
kala-svabhava-karmasaya-linga-bhedam vrajam sahatmanam (ca) 
saha viksya (putram prati) sankam avapa. 


Sridhara Svami— 

(evam) etad vicitram (visvam) jiva-kala-svabhava-karmasaya-linga- 
bhedam saha viksya (tatra) vrajam ca sahatmanam (kvacid viksya) 
suünoh tanau (alpe) vidaritasye sankam avapa. 


Upon seeing the diverse universe, in which there are varieties 
of bodies because of the souls, Time, Svabhava, Karma, and 
subconscious tendencies of activity, and Vraja, Krsna and herself in 
His body while His mouth was open, she became doubtful. 


Sridhara Svami— “Seeing this diverse universe (vicitram = vicitram 
visvam) all at once (saha = ekadà eva)? in that way..." 

Sukadeva talks about the diversity: jiva-kala-svabhava- 
karmasaya-linga-bhedam means: jivas ca guna-ksobhakah kalas ca 
parinama-hetuh svabhavas ca janma-hetuh karma ca tat-samskarah 


257 As such, saha is a separate word. The definition is: saha sakalya- 
sadrsya-yaugapadya-samrddhisu, “Saha is used in the meanings of sakalya 
(entirety), sadrsya (similarity), yaugapadya (simultaneity), and samrddhi 
(prosperity)" (Visva-kosa 2.73). 
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asayas ca, etair linganadm caracara-sariranam bhedo yasmims tat, 
"[the universe,] in which there is a variety of mobile bodies and 
immobile bodies because of the souls; Time, the agitator of the gunas 
[at the outset of creation]; Svabhava, the cause of transformation 
[among the gunas], karma, the cause of birth; and asaya, the deep- 
seated mental impressions of karma." 

“Upon seeing Vraja too there, along with herself (sahatmanam 
= sva-sahitam), somewhere, she had a doubt as regards the wide- 
open mouth (vidaritasye = vidarite dsye) in the small body (tanau = 
alpe tanau) of the son." 


Sanatana Gosvami—“ After seeing, that is, after beholding the world 
and its various specifics directly with her eyes, within the abdomen 
(tanau = jathara-madhye) of the son.” That is because of the Lord's 
desire. Alternatively, in accordance with an aforementioned 
philosophical conclusion (Brhad-vaisnava-tosani 10.7.37), it's 
understood that it's because of the power of her eyes. When did she 
see? When that mouth was wide-open (vidaritasye = tasmin vidarite 
dsye sati). 


Jiva Gosvami— When did she see? When the mouth was wide-open 
(vidaritasye = vidaritasye sati). “[After seeing] Vraja in it along with 
Sri Krsna and herself (sahatmanam = atmabhyam svabhyam sri- 
krsna-yasodabhyam sahitam).” Sri Brahma will say: yasya kuksav 
idam sarvam satmam bhati, “This entire universe appears, along 
with You, in Your abdomen” (10.14.17). 

By the acintya-sakti, the little boy’s body of His was all-pervading 
and in the middle simultaneously, and so it is shown that He is both 
outside the world and within it. 

Sankam avapa signifies “She had various doubts.” Alternatively, 
the sense is “She had a doubt about her son.” Concerning viksya 
(after seeing), the philosophical conclusion is as before (Laghu- 
vaisnava-tosani 10.7.37). 


Visvanatha Cakravarti—He again expounds: “After simultaneously 
(saha = yugapad eva) seeing this world (etad = etad visvam), in which 
there is a variety of bodies because of the souls; Time, the agitator of 
the gunas; svabhava, the cause of transformation; karma, the cause 
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of birth; and asaya, the deep-seated mental impressions of karma, in 
the abdomen (tanau = kuksau) in the wide mouth, that is, through 
the mouth (vidaritásye = vidarite Gsye = prasárite āsye = Gsya-dvara), 
as well as Vraja (vrajam = vrajam ca), herself, her husband, her son, 
and others (sahatmanam = atma-pati-putradi-sahitam)...” 

Because of Brahma’s statement: yasya kuksàv idam sarvam, 
“This entire universe is in the womb of whom” (11.14.17), 
this universe’s being within and without were seen because of 
inconceivable Yogamaya. Moreover, these two ideas are real and 
implied: Krsna’s body is delimited by being in the world and is 
nondelimited by pervading it. 

What is being said here, viz. the worshipers in the mood of 
aisvarya see the Lord in the world and see the world in Bhagavan, 
was also perceived by Sri Yasoda, whose lotus feet ought to be held 
on the heads of the worshipers in the mood of madhurya. 

By seeing this, Ya$odà had an undesirable doubt about her son 
(sankam = putram praty anistasankam). 


Baladeva Vidyabhusana—‘“She had a doubt”: “The universe is 
outside. If Vraja is like that, how can it be in the abdomen too?” 
Here the word sanka means vitarka (conjecture). It is said in Visva- 
koSa: Sanka trase vitarke ca, “Sanka means trasa (fear) and vitarka 
(supposition).” 


Vijayadhvaja Tirtha—Svabhava signifies sattvikadi (a good nature, 
and so on); karma is adrstam (unforeseen potential results of 
actions); ásaya means samskaras (subconscious impressions). 


Vallabhacarya— "She saw the universe in the body, in which the 
mouth was wide-open (vidaritasye = vidàritam ásyam yasmin).” 
What is the universe like? saha-jiva-kala-svabhava-karmasaya-linga- 
bhedam means: jiva-kàla-svabhàva-karmasaya-linganam bhedah 
tat-sahitam jagat, “It has varieties of jivas, which are threefold: gods, 
men and demons; Time, whose form is the past, future, and present; 
svabhava, an attribute of prakrti; karma; asaya, the casket of the 
heart where the jivas abide; and linga, subtle bodies—or, linga- 
bhedah, the three genders: feminine, masculine, and neuter.” 
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Anvitartha-prakasika—Asaya means karma-vásana-pravrtti-hetu 
(the cause of the impulse of deep-seated impressions of actions). 


ANNOTATION 

Concerning asaya, which generally means repository, intention, 
or mind (antahkaranam, Sarartha-darsini 2.2.37), Sridhara Svami 
glosses the compound karmdsaya-samsrtih in verse 12.10.42 as: 
karma-vasana-krta samsrtih, “Transmigration, which is effected by 
subconscious impressions (asaya = vásaná) of karma" (Bhavartha- 
dipikà 12.10.42). Thus asaya is a synonym of iti, the fifth topic of a 
maha-purana (Bhàágavatam 2.10.1). Uti is defined as follows: ütayah 
karma-vasanah, “The itis are the deep-seated impressions of karma" 
(Bhagavatam 2.10.4). Vi$vanatha Cakravarti expounds: üyante 
karmabhih santanyante ity ütayah karma-vasanah prakrtaprakrta- 
karmottha vasanah subhasubhas ca bhavinam sukrta-duskrtanam 
karana-bhütàh, “Utis are etymologically derived as follows: “They 
are woven, expanded, by actions.” The tis are deep-seated 
impressions of karma, i.e. deep-seated impressions, both auspicious 
and inauspicious, that arise from material actions and transcendental 
actions, and are the causes of future good actions and bad actions” 
(Sarartha-darsini 2.10.4). Thus asaya signifies “an impulse to act,” 
in other words a person’s impetus to do a particular action that they 
did. 


10.8.40 
kim svapna etad uta deva-maya 
kimva madiyo bata buddhi-mohah 
atho amusyaiva mamarbhakasya 
yah kascanautpattika atma-yogah 


upajati (11) 
(with one irregularity) 


kim—whether; svapnah—a dream; etat—this; uta—or; deva-maya— 
God's illusory power; kimva—or else (or kim—whether; và—or 
else); madiyah—my; bata—alas; buddhi-mohah—bewilderment 
of the intelligence; atho—perhaps; amusya—of that; eva—only; 
mama—of mine; arbhakasya—of the child; yah—which; kascana—a 
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particular; autpattikah—inherent; atma-yogah—own superhuman 
might. 


(yasodaé uvaca—yad maya drstam) etat kim svapnah (bhavati) 
uta (etat kim) deva-maya (bhavati). kimva bata madiyah buddhi- 
mohah (bhavati). atho amusya mama arbhakasya eva yah kascana 
autpattikah atma-yogah (bhavati). 


Visvanatha Cakravarti— 

kim etad (darsanam) svapnah (bhavati? tat kim) deva-mayà 
(bhavati)? kim madiyah eva buddhi-mohah (bhavati)? atho amusya 
mama arbhakasya kascana (acintyah) atma-yogah (bhavati). 


“Is this vision a dream, or is it God's illusory power? Alas, could it 
be that only my intellect is bewildered? Or perhaps this boy of mine 
has some particular innate superhuman might of His own. 


Sridhara Svami—Suka only talks about her doubt. Looking all 
around, she says: “It’s not a dream." “Then is it Hari's Maya? If it 
were so, then why are other people not seeing?” “Then is it some 
contrariety of the intellect (buddhi-mohah = kascid viparyasah) that 
just pertains to me (madiyah = madiyah eva), like seeing one's face 
in a mirror? If so, then why is Krsna also perceived inside? Why 
does the universe appear both within and without as one form? Such 
being the case, there might be a reverse perception of one and the 
other, as if between an original and its reflection." 

After doubting in this manner, with atho and so on she 
conjectures in another way: “Or (atho = athava)^* He, although He 
is my child (amusya mamarbhakasya = mamamusyarbhakasyapi 
satah), has some particular—i.e. an inconceivable (yah kascana = 


258 Here atho has the sense of either samsaya (doubt) or vikalpa 
(possibility). The definition is: athatho samsaye syatam adhikare ca 
mangale, vikalpanantara-prasna-kartsnyarambha-samuccaye, “Atha and 
atho are used in the senses of samsaya (doubt), adhikara (topic), mangalam 
(auspiciousness), vikalpa (possibility), anantaram (afterward), prasna 
(question), kàrtsnya (entirety), àrambha (beginning), and samuccaya 
(conjunction)." (Medini-kosa) 
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acintyah)— inherent (autpattikah = svabhavikah) superhuman 
might of His own (atma-yogah = sviyam aisvaryam).” 


Sanatana Gosvami— Ead stands for etad darsanam (this vision). 
Uta means và (or): deva-màyà và (or is it the illusory power of 
God?). Bata (alas) has the sense of kheda (affliction). Autpattikah 
(inherent, natural) is said because of an amazingly eminent showing 
in a continuous way. 


Jiva Gosvami— "Is this vision (etad = etad dar$anam) a dream or 
(uta = và) the illusory power of a particular god? (deva-maya = 
devata-visesasya maya). Or perhaps, alas (bata = khede), is my mind 
bewildered?” 

“Perhaps my son had a complete achievement in Himself, simply 
by birth, of an unprecedented thing" (autpattika átma-yogah = 
janmana eva svasmin apürvàartha-sampràptih).?? This is said because 
there was an amazing showing in various ways time and time again. 


Visvanatha Cakravarti—She conjectures the cause of such a vision. 
“Is this a dream? Is this vision caused by a dream? No, because 
my eyes are neither sleepy, lazy, or hazy. Is it deva-maya? No, 
because the gods have no reason to bewilder me. Then is it some 
contrariety—imagining what is unreal to be real—of the intellect 
(buddhi-mohah = kascid buddheh mohah viparyásah) which only 
pertains to me? No, because now I am in good health, and so there is 
no reason for my mind to be bewildered. Or (atho = athava) perhaps 
that child (arbhakasya = baélakasya) of mine has an inconceivable 
(yah ka$cana = acintyah) superhuman might of His own (atma- 
yogah = atmiyam aisvaryam), because of the great power described 
by Garga: nardyana-samo gunaih (He is similar to Narayana in 
terms of qualities) (10.8.19).” 


Baladeva Vidyabhüsana— Because my son is God in person, He has 
atma-yoga—an attribute of His own characterized by acintya-sakti— 
inherently established in His nature (autpattikah = ayatautpattikah 


259 This definition of yoga is sourced in Medini-kosa and in Visva-kosa: 
yogo "pürvàrtha-sampráptau. 
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= svabhava-siddhah),” by means of which He simultaneously abides 
both inside and outside the universe.” 

Hari’s qualities associated with sweetness are always directly 
perceptible by the residents of Vraja, but those associated with godly 
might are merely known to exist in Him and are only sometimes 
directly perceptible. 


Vallabhacarya—A tma-yogah means: átmanah eva bhagavatah yoga- 
rüpam, “the form of His Yoga,” that is, a vibhüti (a manifestation of 
might).29? 


Siddhanta-pradipa—The tenor is: “He is not the son of anyone. 
Rather, He is the cause of all causes." 


10.8.41 
atho yathàvan na vitarka-gocaram 
ceto-manah-karma-vacobhir anjasa | 
yad-asrayam yena yatah pratiyate 
sudurvibhavyam pranatasmi tat-padam || 
upajati (12) 


atho—afterward (or in its entirety); yathavat—fitly; na—not; 
vitarka—of a conjecture; gocaram—within the scope; cetah—with 
the heart; manah—with the mind; karma—with actions; vacobhih— 
with words; afijasa—easily; yat-a$rayam— whose substratum is 
whom; yena—by whom; yatah—because of whom; pratiyate—is 
perceived; su-durvibhavyam—very difficult to comprehend; pranata 
asmi—]1 bow; tat-padam—to His feet. 


(idam visvam) atho yathavat afijasà vitarka-gocaram na (bhavati. 


261 


etad visvam) yad-asrayam yena yatah (ca) pratiyate, asmi ?*' ceto- 


manah-karma-vacobhih sudurvibhavyam tat-padam pranata. 


260 Here Vallabhacarya glosses yoga as vibhüti, and Sridhara Svāmī 
glosses yoga as aisvaryam (godly might; mystic perfection). Amara-kosa 
states: vibhütir bhütir aisvaryam, animadikam astadha, “Vibhiti, bhüti, and 
ai$varya are synonymous; anima and others are the eightfold varieties" 
(1.1.38). 

261 Here the word asmi is an indeclinable word that means ‘T’ (HNV vrtti 
632). 
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Visvanatha Cakravarti— 

(yah) yathavad vitarka-gocaram na (eva bhavati, drsyamanam 
ascaryam idam) yad-asrayam yena yatah pratiyate, tat-padam 
sudurvibhavyam ceto-manah-karma-vacobhih pranata asmi. 


Baladeva Vidyabhüsana— 

(idam ascarya-darsanam) yathavad ceto-manah-karma-vacobhih 
vitarka-gocaram na (bhavati,) yad-asrayam yena yatah (ca) pratiyate, 
tat-padam sudurvibhavyam pranata asmi. 


Ganga Sahaya (Anvitartha-prakasika)— 

atho  ceto-manah-karma-vacobhih yathavat afijasd na vitarka- 
gocaram (na vitarka-gocaram = vitarkagocaram) (idam visvam) yad- 
asrayam yena (karanadhisthatra) yatah (buddhi-vrtty-abhivyaktat 
prakasakat) pratiyate. sudurvibhavyam tat padam (paramdtma- 
rüpam) pranata asmi. 


“The true nature of the universe cannot easily be guessed in its 
entirety. With my heart, mind, actions and words, I bow to the 
inconceivable feet of Him who is both the substratum and the source 
of the universe and who is the reason for its existence. 


Alternatively: “I bow to the Entity by means of which this vision is 
perceived and because of which I believe what I see. That Entity is 
the substratum of it and is extremely difficult to understand. Its true 
nature cannot easily be guessed in its entirety by means of the heart, 
the intellect, or sacred activities, or even by hearing or reading about 
it. 


Sridhara Svami—Here she chooses the last alternative (He has a 
superhuman might of His own). “The universe is not within the scope 
of a conjecture (na vitarka-gocaram = jagat vitarkagocaram) by the 
consciousness (cetah = citta) and so on, is the place of which Entity 
(yad-asrayam = yad-adhisthanam) and is perceived by means of 
which Entity that rules of the senses (yena = yena karanadhisthatra) 
and because of which Entity that manifests in the functions of the 
intellect (yatah = buddhi-vrtty-abhivyaktat).” 
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“Fine, the universe cannot be conjectured, but what is that 
Entity (tat padam y? like?" Therefore she says sudurvibhavyam. The 
meaning is: idam atyantam acintyam, “It is extremely inconceivable.” 


Sanatana Gosvami— Choosing the last alternative, she ascertains: 
^He is God." And after relinquishing the conception that He is a 
son, while bowing with devotion she talks about His godly might 
(aisvaryam), while thinking about the Lord's power and desire to 
show directly, and suddenly, the material manifestation in one place 
at the same time. 

Or, here the confounded lady, unable to come to a conclusion, 
bows to Narayana. Because of that, “The universe is not within 
the range of a conjecture (na vitarka-gocaram = vitarka-gocaram 
na bhavati), in terms of being in conformity with the real meaning 
(yathavat = yatharthyena), by means of the mind (manah) and so on." 
In that regard, karma means either adrstam (unforeseen potential 
results of actions) or tapasyadi-kayika-vyapara (bodily actions such 
as performing austerity). 

“I bow to His lotus feet (tat-padam = tasya padabjam). The 
universe is His substratum and is realized as it really is (añjasā 
pratiyate = tattvatah anubhüyate) by means of Him, the cause (yena 
= yena sadhanena), and because of Him (yatah = yatah hetoh).” 

How are those those feet? “They are extremely difficult to 
conjecture (sudurvibhàvyam = parama-durvitarkyam).” The sense 
is He is harder to figure out than the universe is, because He is both 
saguna and nirguna and because He is both seen and unseen, and 
so on. 


262 Here padam means vastu (thing; real thing). Amara-kosa states: 
padam vyavasita-trana-sthana-laksmanghri-vastusu, “Pada is used in the 
senses of vyavasita (ascertainment), trāna (protection), sthdna (place), 
laksma (sign, characteristic), anghri (foot), and vastu (thing, object)" 
(3.3.93). In this context, vastu amounts to the idea of dravya (substance), one 
of the seven padarthas (categories) in Nyàya. One of the dravyas is dtm, 
which is twofold: jivàtmà and paramátmà (Tarka-sangraha 2.8). Therefore, 
commenting on this passage of Bhavartha-dipika, Ganga Sahaya glosses 
padam as: vastu paramátma-rüpam (the Entity: the inner Soul). Tat padam 
can also denote Brahman. For instance, Sridhara Svàmi used the word vastu 
to denote Brahman (Bhavartha-dipikà 10.3.24). He uses the word tattvam in 
the upcoming verse, in this context. 
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Jiva Gosvami—Not even choosing the fourth alternative, an 
improbable possibility inasmuch as she perceived hunger, thirst, and 
softness in Him, she determines: *Only $ri Nàrayana is the cause 
of that” and merely bows while thinking that Narayana too is very 
difficult to understand. 

Karma means two things: subham adrstam aihikam ca kayika- 
vyaparah ca, “unforeseen auspicious results of actions in this life, 
and bodily actions." Na vitarka-gocaram means: vitarkagocaram 
(not within the range of a conjecture). Although it is like that, “the 
universe is His substratum and is realized as it really is (afijasá 
pratiyate — tattvatah anubhüyate) by means of Him, the cause (yena 
= yena sádhanena) and because of Him (yatah = yatah hetoh). I 
bow to His feet (tat-padam = tasya padabjam).” Therefore they 
are sudurvibhavyam, in other words, His feet have a multitude of 
svarüpa-saktis, which are utterly inconceivable on account of being 
the causes of a multitude of inconceivable effects. 


Visvanatha Cakravarti—Being unable to ascertain anything, even 
the fourth conjecture, by her intelligence, which is inadequate in that 
regard because of perceiving hunger, thirst, innocence, fickleness, 
and so on in her son, she, who desires her son's well-being, bows to 
His lotus feet while ascertaining in a general way: “Truly, the cause 
of a thing, even if that thing is beyond the scope of all conjectures, 
is Bhagavan.” 

“This wonder which is being seen can never be in the scope of 
a conjecture in terms of arriving at the real meaning" (yathavan 
na vitarka-gocaram = yatharthyena naiva vitarkasya gocaram,). 
The neuter gender is poetic license (the word gocara is fixed in the 
masculine gender). 

“I bow to the lotus feet of Bhagavan. He is the substratum of 
this wonder (yad-asrayam = yah asya adhisthanam), is the cause of 
its origination (yatah = yah ca asya utpatti-hetuh) and is the cause of 
the understanding of it (yena pratiyate — yah ca asya pratiti-hetuh)." 

Cetah means citta (mind, heart, consciousness)? “By means 


263 Amara-kosa (1.4.31) states: cittam tu ceto hrdayam svàntam hrn 
manasam manah, “The words cittam, cetas, hrdayam, svantam, hrd, 
manasam, and manas are synonymous.” 
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of that and so on, I bow to His feet, which cannot be meditated 
upon by persons like me (sudurvibhavyam = madrsinam dhyatum 
asakyam), therefore I only bow." The gist is: “May Bhagavan abate 
all undesirable things for this son of mine.” 


Baladeva Vidyabhisana—She says: “He, the Lord in person, my 
little boy, known as Narayana, demonstrates that this attribute 
(having dtma-yoga, the acintya-sakti) is just His amusement." 

^I bow to that real entity (tat padam = tad vastu).” The sense is: 
“I bow (pranatà asmi = pranamami), by means of citta and so on, to 
Narayana, the vilasa-mürti of my son, for the sake of repudiating any 
doubt regarding that attribute." 


Vijayadhvaja Tirtha—“Brahman, which is to be known through the 
Upanisads, for instance: brahma-vid àpnoti param, “The knower of 
Brahman attains the Supreme" (one who cognizes the soul can then 
realize Para-Brahman, the full bliss of Brahman) (Taittiriya Upanisad 
2.1), has been attained as my son, hence I cannot understand, but 
that is nothing to worry about. Brahma and others find it exceedingly 
difficult to comprehend (sudurvibhavyam = susthu durvibhavyam).” 
She speaks with this intention. 

“That Entity (tat padam = adah vastu) is not directly (añjasā = 
sáksát) in the scope of inferences made by either Brahma (cetah = 
brahma), Rudra (manah = rudra), Indra (karma = indra), or either 
Agni, Brhaspati or Usa (vacah = vahnih brhaspatih usa va). The 
universe originates (pratiyate = abhivyajyate = utpadyate) by means 
of it,” and so on. 

Sudurvibhavyam means: sukhena duhkhena ca vibhavyam 
visistatvena viruddhatve ca jrieyam, “It is to be understood both with 
ease and with difficulty, in terms of being special and paradoxical.” 
Yadava-kosa states: suduh sobhana-duhkhayoh, “Sudur has the 
sense of resplendence and hardship.” The Sruti says: naisá tarkena 
matir àpaneyà proktanyenaiva sujňānāya prestha, “My dear, this 
creed is not attainable through conjectures. Told by another means, 
it makes for superb knowledge” (Katha Upanisad 1.2.9). Brahman 
is properly understood by the Dvaitavadis and improperly by the 
Advaitavadis. The Dvaitavadis’ liberation itself is fitting because of 
their proper knowledge. The Advaitavadis have ignorance because 
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of their knowledge, which is contrary to evidence. 

Pada (Entity) literally means ‘real identity’, by the derivation: 
padyate iti padam svarüpam, “It is attained, hence pada means the 
essential nature.” The purport is: “I am only fixed in duality (dvaita) 
by relying on the fact that there is a difference of namya-netr-bhava 
(i.e. there is a difference between the soul and the Soul).” 


Vira-Raghava— "The universe is not within the scope of a conjecture 
according to the real meaning (yathàávat = yatharthyena)—either 
truthfully or quickly (añjasā = tattvatah àsu va)—by means of the 
intelligence (cetah = buddhi), mental functions (manah-karma = 
mano-vyap4ara) or words. I bow to the nature of Paramatma (padam 
= paramátma-svarüpam), from which the universe originates 
(pratiyate = vyajyate = utpadyate)."Padam is derived as “It is 
attained": padyate gamyate prapyate iti padam. 


Vallabhacarya—A tho signifies darsanánantaram (after the vision). 
Yatah means yasmad bhagavatah (from Him, the Lord). 


Anvitartha-prakasika—Atho signifies atah karanat (because of this 
reason). The universe is not easily (a/ijasá = anàyásena)—it amounts 
to saying: without His mercy—within the range of a conjecture 
according to the real meaning." 


Bhavartha-dipika-prakasa—Padam is derived as: padyate jfiayate 
"neneti padam svarüpam. tasya jagad-adhisthatuh padam tat-padam, 
^'Knowing (padyate = jňāyate) is done by means of this’, and so 
padam means svarüpam. Tat-padam means the nature of God, the 
ruler of the world.” 

The universe is easily, or happily, determined (sukhena 
vibhavyam) by the worshipers of saguna and painfully ascertained 
(duhkhena vibhávyam) by the worshipers of nirguna, in view of the 
statement in the Gita: 


264 The verbal root is either pad gatau (4A) (to go). The meaning of gati 
(to go) is also prapti (attainment) and, secondarily, jidna (knowledge). A 
foot is called pada because it goes (padyate). The rule is: pada-ruja-visah 
(HNV 885). 
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kleso 'dhikataras tesam avyaktasakta-cetasam | 
avyakta hi gatir duhkham dehavadbhir avapyate || 


“The hardship of those whose minds are attached to the Unmanifest 
is greater. The unmanifest destination is achieved only with difficulty 
by those who have a body." (Bhagavad-gità 12.5) 


The sense of avyaktasakta-cetasam is “of the worshipers of nirguna." 
Therefore the purport is: It is only happily ascertained (sukhena eva 
vibhavyam) by the worshipers of saguna. Because of pranatasmi, the 
sense is: “I bow after having bowed.” Thus only a worship of saguna 
is implied. 


10.8.42 
aham mamasau patir esa me suto 
vrajesvarasyakhila-vitta-pa sati | 
gopyas ca gopah saha-go-dhandas ca me 
yan-mayayettham kumatih sa me gatih || 
upajati (12) 


aham—l; mama—my; asau—he; patih—husband; esah—He (or 
this); me—my; sutah—son; vraja-isvarasya—of the lord of Vraja 
(Nanda); akhila—entire; vitta—of the wealth; pa—the protectress; 
sati—a chaste [wife]; gopyah—the cowherd ladies; ca—and; gopah— 
the cowherds; saha-go-dhanah ca—and; me—mine (or my); yad- 
mayaya—by whose illusory power; ittham—in this way; ku-matih— 
the contemptible notion; sah—He; me—my; gatih—refuge. 


aham vrajesvarasya akhila-vitta-pà (asmi iti), asau mama patih 
(bhavati iti, aham) sati (asmi iti), esah (krsnah) me sutah (bhavati iti), 
gopyah gopah ca saha-go-dhanah me (bhavanti iti ca) ittham yad- 
máyayà (mama) kumatih (abhavat), sah me gatih (bhavati iti). 


Sridhara Svàmi— 

(yasodaé-nama) aham, asau mama patih, (amusya) vrajesvarasya 
akhila-vitta-pà (aham) sati, esah (krsnah) me sutah, saha-godhanah 
gopyah gopah ca me (iti) itham kumatih yan-mayayáà sah (esah) me 
gatih. 
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Baladeva Vidyabhüsana— 

vrajesvarasya | akhila-vitta-pà sati ca aham (yasodabhidhana 
bhavami), asau (vrajesvarah) mama patih, esah (krsnah) me sutah, 
gopyah gopah saha-godhanah ca me ittham (kim svapana ity-ddy- 
uktasanka-rüpáa) kumatih yan-mayayáà (abhüt), sah me gatih (astu). 


Ganga Sahaya (Anvitartha-prakasika)— 

aham (yasodà, amusya) vrajesvarasya akhila-vitta-pà, sati, asau 
(nandah) mama patih, esah (krsnah) me sutah, saha-godhanah 
gopyah gopah ca me ittham yan-mayaya (me abhimana-riipa) 
kumatih (asti), sah (eva bhagavan) me gatih (astu). 


“He by whose illusory power I had distorted notions such as: “I am 
the one who safeguards the wealth of the chief of Vraja; he is my 
husband; I am a wife; this is my son; the cowherds and the cattle 
belong to me," is my refuge." 


Alternatively: “I am the one who safeguards the wealth of the chief 
of Vraja; he is my husband; I am his wife; this is my son; the cowherds 
and the cattle belong to me. He by whose Maya the distorted notion 
occurred that way is my refuge. 


Sridhara Syami—She had already pinpointed the Entity (tattvam) 
by inferring It by means of the manifestion of the universe, and now 
she again talks about It, this time by describing It as the substratum 
of Maya, the energy which is the cause of the souls’ transmigration. 

“Tam named Yasoda; he, the chief of the village, is my husband; 
Tam in charge of his wealth; I am his wife; Krsna is my son; the gopis 
and others are mine: These are wrong notions. That same one (sah 
= sah esah), Krsna, by whose Maya these wrong notions occur, is my 
refuge (gatih = saranam).” 


Sanatana Gosvami—Having stated that knowledge comes from 
Him, here she says bewilderment occurs by His Maya. While thus 
adding weight to the fact that He has aisvarya, she takes shelter of 
Him so that the bewilderment comes to an end. 

In point of kumatih (false notions): She considers upon the 
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tattva (Entity, or the truth of the matter) and says those ideas are 
false notions by considering them to be illusory, also in the sense 
that those relationships are extremely transient. Or the drift is this: 
She repudiates the three possibilities, beginning from svapna (this is 
a dream) (this is God's Maya) (this is my bewilderment) (10.8.40), 
concludes that the fourth is occurring (this is His aisvarya), and then 
takes shelter of the Lord of the universe to make that one too go 
away. 

The gist is as follows: “The three conjectures are repudiated by 
one’s awakening of the soul. Still, the perverted notion (kumati) of 
mine toward my son: “He is a particular form of God in terms of 
being the basis of the Universal Form,” took place because of the 
Maya of God. May God, the Lord of the world, who is my refuge 
(me gatih), only strengthen, after dispelling these perverted notions, 
my concept of having a son.” 


Jiva Gosvami—In the first three lines she speaks from an external 
perspective, while strengthening her own natural condition, whereas 
in the last line she looks within, becomes afraid and takes shelter. 
The reason she considers her toddler so lowly and so highly is: 
kumatih. “He by whose unfathomable Maya the distorted notion?* 
occurred that way is my refuge (gatih = saranam), for I am averse to 
bhakti to Him.” 

Or, the words yadi (if), at the beginning, and tathapi 
(nonetheless) are obtained according to the context. (“Although I 
am Yasoda, Nanda is my husband and Krsna is my son, still, I take 
shelter of Him.”) Thus, everything only nourishes her love by means 
of her astonishment and so on, by the logical reasoning that anything 
thrown in the ocean becomes salty. 


Visvanatha Cakravarti—“ Alas, alas, God is the one who bestowed 
this son. He could also be a protector. What is the use of the sense 
of ‘I’ and ‘mine’ to me, since I was ignorant of this?" Thus, desiring 
to relinquish those two, her ego and her possessiveness, she speaks 
while surrendering to Sri Visnu. 


265  Jiva Gosvami: “The kumati (distorted notion) is this: seeing the 
Universal Form in her son." (Krama-sandarbha) 
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Akhila-vitta-pa means: nikhila-dhana-raksanabhimana-vati (she 
has the conceit of being the guardian of all the wealth). Concerning 
gopyah ca and so on, the conceit is this: *Only I am the queen of the 
gopis, of the gopas, and of all the wealth of cattle." 

Just like any contemptible notion (kumati) takes place, her 
contemptible notion, a conceit, occurred in the same way: “Only I 
am the mother, the protectress, of this otherworldly boy , who is the 
life of all the people of Vraja. Only I continuously make myself the 
lady who safeguards Him from all undesirable things, by revering 
Brahmanas, gods and others through gifts, meditation and so forth, 
and by constant worship of Visnu. Therefore may His well-being 
take place. 

“Just as my conceit is inappropriate in that regard, so my conceit 
of being a mother, a protectress and so on—after all, I am lowly and 
utterly unsuitable, and my caste, the Gopas, is worldly—of this son, 
who completely exceeds this world, who is being protected at every 
moment from Pütana and other misfortunes and was bestowed 
by Visnu out of mercy, is a contemptible notion in the sense that 
it is inappropriate, because this much godly might in Gokula was 
bestowed by Visnu alone.” 

Sri Yasoda’s desire to achieve discernment in that way was 
just momentary. It was not a discernment (viveka, long-lasting 
discernment between matter and spirit), much like the desire of 
materialistic men, who are also blinded by great bewilderment, to 
relinquish their attachment to women, sons, and so on occurs on a 
fortuitous occasion related to the highest Truth. 


Baladeva Vidyabhusana—In the first three lines, she rejects the 
idea: This amazing vision is the cause of a dream, and so on. “I am 
called Yasoda, Nanda is my husband, and Krsna is my son,” and so 
forth. The drift is: “That is a fact, and so I am not dreaming.” 

The term kumatih means asobhaná matih (nonresplendent 
notion) and refers to her doubts: kim svapnah (Is it a dream?) 
and so on (10.8.40). The word ku means ‘nonresplendent’, by 
Hemacandra’s definition: kuh prthivyam asobhane, “Ku means 
‘Earth’ and ‘nonresplendence’.” 

“The idea that the vision was a dream, etc., should not occur 
once more.” With that in mind she resorts to Narayana: “May He 
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by whose desire (yan-mdyayd = yad-icchaya) my nonresplendent 
notions occurred be my support (gatih = samasrayah astu),” in the 
sense that Narayana should dispel those doubts. Here maya means 
icchà. Sabda-mahodadhi states: átma-máyà tad-iccha syàt, “Atma- 
maya is His desire.” 

“The Lord Himself, Krsna, is my little boy and should be 
caressed and taught, but Narayana is virtuous in His amusements. 
This is the course of my devotion, which was instructed by Garga to 
the cowherds too.” 


Bhaktisiddhanta Sarasvati—Kumatih means durbuddhih (wrong 
concept). 


Vallabhacarya—Kumatih (contemptible notion) means: kutsita 
casau matis ca, “It is contemptible and it is a notion.” 


Vijayadhvaja Tirtha—“May Hari (sah = harih), by whose desire 
(yan-mayaya = yasya mayaya = hareh icchaya) I had the concept of 
being independent (kumatih = àtmanah svatantrya-buddhih aham 
abhüt), dispel my concept of being independent and become my 
shelter (gatih = asrayah) as one who subtly informs about His own 
independence.” 


Vira-Raghava—“He, Bhagavan, is my way (gatih), that is, my means 
for the cessation of my ego and my possessiveness.” 


10.8.43 
ittham vidita-tattvayam gopikayam sa isvarah | 
vaisnavim vyatanon mayam putra-sneha-mayim" vibhuh || 


ittham—in that way; vidita-tattvayam—by whom the truth was 
known; gopikayam—in the cowherd lady; sah—He; isvarah—the 
Lord; vaisnavin—which belongs to Visnu; vyatanot—expanded; 
mayam—magic; putra-sneha—affection for a son; mayim— 
consisting of; vibhuh—the pervader. 


266 In his commentary on Laghu-bhàgavatàmrta (1.5.414), Baladeva 
Vidyabhüsana specifies that the quotation is from Mahd-samhita. 
267  prajà-sneha-mayirn (Vallabhacarya’s edition). 
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gopikayam (yasodayam) ittham vidita-tattvayam sah isvarah vibhuh 
putra-sneha-mayim vaisnavim mayam vyatanot. 


The all-pervading Lord expanded His magic, which has the nature 
of Visnu and consists of affection for a son, in the cowherd lady, by 
whom the truth was understood that way. 


Sridhara Svami—Vaisnavim (of the nature of Visnu) means sviyam 
(His own). 


Sanatana Gosvami—Gopikdyadm means “in the cowherd lady." 
Alternatively: gam prthvim pati iti gopika rajni tasyam, “She 
protects the Earth, and so she is a gopikd, a queen." This is said out 
of high regard. Or she is gopikà in the sense that she protects (= 
raksika)... His pleasure in His manifold games, by caressing Him 
and so on. Therefore Krsna expanded His magic in her in a special 
way (vyatanot = visesena atanot = visesena vistarayamasa). 

How is Maya? vaisnavim. The sense is she belongs to Him 
hence she follows His desire. Because of the word base visnu, 
her ability to enter everything and anyone at once is suggested. 
Alternatively, vaisnavim means: visnu-sambandha-karinim, “she 
effects a connection with Visnu." Suka says this with putra-sneha- 
mayim. 'That is, His magic consists of affection for Him, who exists 
with thought that He is a son. The suffix maya[t] has the sense of 
either prácüryam (abundance) or svarüpam (nature). 

[Someone might say:] “When there is knowledge of the truth, 
isn't it that such a bhakti is difficult to come by?" To that he says: 
i$varah, *He is able to do anything." 

Bhakti is not transient like the knowledge of the truth that was 
stated. With this in mind he says vibhuh, which means vyapakah 
(He pervades). The sense is: Since His potency also pervades like 
He does, such an affection pervades, meaning it lasts. Consequently 
she never had a vision of the Universal Form again, a vision which 
gives rise to the knowledge of the Truth and impairs that affection. 

Or the sense is Krsna expanded His compassion (maya = 
daya), which is unconditional and eternally real (vaisnavim = nijam 
aparicchinna-nitya-satyam). 
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Jiva Gosvami—Thereupon, observing her exclusive dedication, 
He too was completely satisfied. Eager by seeing her eagerness, 
He expanded in her the foundational mood she already had: “He, 
God—requested by her—, expanded His compassion (mayam 
= dayam) unto the cowherd lady," that is, unto her who always 
protects Sri Krsna by her maternal mood. Yasoda knew the truth 
(vidita-tattvayam): In the first three lines of the previous verse she 
had properly determined the truth about Sri Krsna’s pastimes. He 
expanded His compassion, even more than before, so that a vision 
like this, and so on, which is for the most part contrary to that, would 
not occur again. 

With putra-sneha-mayim, Suka gives details about the 
compassion. The suffix maya[t] is used in the sense of pracüryam 
(abundance): This abundance repudiates the idea that the 
compassion has a connection with prakrti, in terms of having 
affection for others. Vaisnavim means: visnoh svarüpa-saktim, “the 
energy of Visnu's nature." 


Visvanatha Cakravarti— "When Ya$oda (gopikayam = yasodayam 
satyam) knew the truth in this manner (ittham = anena prakarena)..." 
meaning she wanted to give up possessiveness (vidita-tattvayam = 
viditam tattvam mamatva-jihasa yaya tasyam). 

“Then which lady will caress Me and which lady will protect 
Me at every moment?” Therefore: putra-sneha-mayim (composed 
of affection for a son); the suffix maya/t] is used in the sense of 
svarüpam. The significance is: putra-sneha-rüpam prema-visesam 
vyatanot, *He expanded a particular love which is the form of 
affection for a son." 

The term mdyd is used because of a sameness of attribute 
(between Yogamaya and Mahamaya) in terms of bewildering. Also 
because of that, the meaning is: *He made her blind with prema." 


Baladeva Vidyabhüsana— In this verse he says: Having eaten earth 
because He wanted to be scolded, the possibility of being scolded 
became nil as a result of that wonderful vision. Subsequently, after 
coming to this conclusion: “My mother, who is immersed in adbhuta- 
rasa, should relax so that she can caress Me as before," He made her 
forget that wondrous vision, by means of a pure putra-bhava, a form 
of prema. 
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“When the queen (gopikayam = rajnyam satyam), His mother, 
had thus known the truth, meaning she had realized the true nature 
of her son, He, God, her son, spread His mercy (mayam = krpam) 
imbued with affection for a son (putra-sneha-mayim)." Vaisnavim 
means svakiyam (own), not Triguna Maya. This ought to be clarified 
because Ya$oda is not in the range of Trigunà Maya. 


Bhaktisiddhanta Sarasvati—Vaisnavim mdayam means sviyam 
saktim (His own potency). 


Vallabhacarya—Y a$oda knew the truth, therefore she no longer 
thought of herself as a mother, hence here she is only called a gopika 
(gopi). When transcendental knowledge occurs thus, one does not 
achieve the happiness of bhakti. Since the bliss of bhakti is greater 
than the bliss of Brahman, Krsna bewildered her by the divine Maya, 
for the sake of bhakti. 


Vijayadhvaja Tirtha—Krsna spread His magic which is the form of 
affection for a son (putra-sneha-mayim = putra-sneha-riipam). 


Vira-Raghava— When Yasoda had thus understood the real nature 
of the boy, He, I$vara in the form of Krsna, spread His magic which 
conveys an abundance of affection for a son (putra-sneha-mayim 
= putra-sneha-praciiryavaham). Vaisnavim means visnoh svasya 
sambandhinim (this power of magic belongs to Visnu, Him). 


10.8.44 
sadyo nasta-smrtir gopi saropyaroham atmajam | 
pravrddha-sneha-kalila-hrdayasid yatha pura || 


sadyah—at once; nasta-smrtih—whose memory was wiped out; 
gopi—the cowherd lady; sa—she; aropya—after causing to climb; 
aroham—unto the lap; atmajam—the son; pravrddha—greatly 
increased; sneha—with affection; kalila—is mixed (filled); hrdaya— 
she whose heart; asit—became; yatha—like; pura—previously. 


sa gopi sadyah (eva) nasta-smrtih (asit. sà gopi tasyah) atmajam 
aroham àropya pravrddha-sneha-kalila-hrdaya pura yathà asit. 
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The cowherd lady forgot everything at once. She made her son climb 
unto her lap. Her heart became filled with much affection, as before. 


Sridhara Svami—Her heart became suffused by a great increase of 
affection (pravrddha-sneha-kalila-hrdaya = pravrddhena snehena 
kalilam vyaptam hrdayam yasyah sa) like before (yatha pura = pura 
iva). 


Sanatana Gosvami—The term nasta-smrti means she forgot all the 
knowledge, or she forgot that she was pondering. Atmajam (son) 
signifies: nijodaràd utpannam (arisen from her womb): It is a sign 
of being nasta-smrti and the cause of an increase of affection. As 
regards yathà pura (like before), her very high stage of affection 
for Him is thus implied. Alternatively, yatha pura is connected with 
áropya (after making Him go on her lap). 

Moreover, a high stage signifies a constant great increase due 
to the rise, at every moment, of a special, ever new relishable rasa 
on account of the nature of the bhakti-rasa of her affection, even 
though the affection was re-obtained. This quality of being ever 
fresh should be understood, in accordance with the philosophical 
conclusions of Vaishnavism, and has already been expounded in the 
uttara-khanda of Sri Bhagavatamrta. 

Thus the vision of the universe occurred, although merely 
because of the widening of His beautiful mouth, only by the desire 
of Sri Bhagavan. Although it was originating because of a vision of 
that, the knowledge of godhood, which impairs the particularity of 
bhakti, might disappear by His favor. 

Specifically, bhakti only increases because of the emergence of 
much pain, thus enlightening about this and that, through mother as 
well, takes place because of the manifestation of that by her, who 
ought to be revered by the sadhus. 

Furthermore, smrti denotes i$vara-jfianam (knowledge about 
God); only that perished. Surely, the remembrance of the vision 
of the Universal Form continued as before. In a similar way, some 
Vaisnavas think: The Lord's bdlya-lila is only in reference to kriya- 
Sakti, not in reference to jfíana-sakti. 
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Jiva Gosvami—And after that, she lost all awareness that she was 
pondering (smrti = tad-anusandhàna). Aroham means ankam (the 
lap). Atmajam (son) signifies: nijodarad utpannam (arisen from her 
womb): It is a reiteration of her bhava. With yathà pura, Sukadeva 
says she was like before in terms of being nasta-smrti. 


Visvanatha Cakravarti—Concerning nasía-smrtih (she whose 
memory perished): She forgot about the vision of the universe in 
the same way whatever object seen in a dream is forgotten upon 
waking: at once (sadyah = sadyah eva). The compound pravrddha- 
sneha-kalila-hrdaya means: “her heart was filled by increased 
affection.” The affection did not diminish despite the knowledge of 
His godhood, even though it is a cause of diminution, rather the 
affection became very strong.” 


Baladeva Vidyabhusana—In this verse he talks about the result 
of the expansion of that kind of mercy. Nasta-smrtih means: nasta 
smrtih sanka-nimitta-svapnadi-kalpananusandhih yasyah sā, “she 
whose deliberation upon the hypotheses of a dream, and so on, 
which were reasons for doubting, perished."?65 


Bhaktisiddhanta Sarasvati—Nasta-smrtih portends: — vaisnavi- 
mayayda nastà vinasta smrtih visva-rüpa-darsanadi-buddhih yasyah 
sa, “she whose ideas regarding the vision of the Universal Form and 
so on were terminated by His Maya.” 


Vira-Raghava—She forgot that her son is Paramatman, the inner 
Soul. 


10.8.45 
trayya copanisadbhis ca sankhya-yogais ca satvataih | 
upagiyamana-máhátmyam harim samanyatatmajam || 


trayya—by the group of three Vedas; ca—and; upanisadbhih—by 


268 In other words, Baladeva Vidyabhisana is not of the opinion that 
Yasoda completely forgot about the vision of the Universal Form. The 
knowledge of His identity was intact in her mind. Baladeva Vidyàabhüsana 
reiterates this idea in his commentary on Bhagavatam 10.9.12. 
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the Upanisads; ca—and; sankhya-yogaih—by the Sankhyas and 
by the Yogas; ca—and; satvataih—by the Satvatas; upagiyamana- 
máhátmyam— whose glories are sung; harim—Hari; sá—she; 
amanyata—considered; atmajam—as a son. 


sã (yasodà) trayyà ca upanisadbhih ca sankhya-yogaih satvataih ca 
upagiyamana-mahatmyam harim (tasyah) atmajam amanyata. 


She considered Hari, whose glory is sung by the three Vedas, by the 
Upanisads, and by the Sankhya, Yoga, and Satvata scriptures, as her 
son. 


Sridhara Svami—Suka talks about the predominance of the power 
of Hari’s Maya. In this context, the term ‘three Vedas’ denotes the 
Karma-kànda (section on rituals), where Indra and others are said 
to be forms of Hari. That is His glory sung there. The Upanisads say 
Hari is Brahman, the Sankhya scriptures say He is the Purusa, the 
Yoga scriptures say He is Paramatma, and the Satvata scriptures 
declare He is Bhagavan. 


Sanatana Gosvami—In this verse he says: “Aho, Sri Yasoda is 
supremely fortunate." The three Vedas (Rg, Sama, Yajus) are the 
Mimamsa scriptures, and the Upanisads are the Vedanta scriptures. 
Satvataih means: pdiicaratradi-vaisnava-sastrena, “by the Vaisnava 
scriptures such as Paficarütra (and the Agamas).” Nyàya and 
Vaisesika are mostly focused on tarka (logic) and are not mentioned 
because they do not proclaim Hari's glory. 

The name Hari means He attracts everyone's heart: He 
manifests the sweetness of His own unlimited godhood. Although it 
is mentioned in a general way by the particles ca (and) that all of them 
are focused on upagana (singing, glorifying), the particularity of the 
Satvatas (Pañcarātra etc.) should be perceived. The enumeration in 
the verse is in increasing order of importance. The rest was explained 
by Sridhara Svāmī. Or the sense of upagiyamana is that His glory is 
sung (giyamana) by those scriptures as something superior to (upa 
= ddhikyena)—or as something above (upa = uparistad va)—Indra 
and others (indradibhyo ’pi is added),” because: harim. 
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Jiva Gosvami—In that way he says: “Aho, Sri Yasoda is supremely 
fortunate." She thought Hari is a son, the same Hari whose glory 
is sung (giyamaána) to some extent—upa has the sense of hina 
(deficient) and signifies yat-kificit (a little), and not ‘completely’, 
given that His glory is unlimited—by the three Vedas, which are 
filled with karmopasana (adoration through the ritualistic sacrifice) 
and whose ultimate conclusion is the inner controller of everyone; 
by the Upanisads, which culminate in Him as Brahman, the biggest 
of all by the svarüpa and by the qualities; by Sankhya-Yogas, that 
is, by the venerable Isvara (I$vara-Krsna, the author of Sankhya- 
karika)—the word ca refers to the Puranas which are in accordance 
with the philosophy of Bhagavatam—and by the Satvatas, ie. 
the Paficarátras and Agamas, which are filled with the mood of 
adoration of Him. 

This should be kept in mind: Her eminence is not based on the 
fact that she saw the universe, because this is looked down upon in 
the second canto even though it is a first cause: 


yavan na jàyeta paravare ’smin 
visvesvare drastari bhakti-yogah | 
tavat sthaviyah purusasya rupam 

kriyavasane prayatah smareta || 


*So long as bhakti-yoga toward Him, the witness, the Lord of 
the world, because of whom cause and effect take place, is not 
engendered, a self-controlled person should remember the coarse 
form of the Purusa, after the completion of his activities." (2.2.14) 


tam satyam ananda-nidhim bhajeta 
nànyatra sajjed yata atma-patah || 


*One should worship only Him, the Truth, an ocean of bliss, 
otherwise one's apostasy might occur." (2.1.39) 


Moreover, the knowledge that Krsna is God did not occur by 
seeing the universe, since the fourth possibility was: amusya 
mamarbhakasya (of this little boy of mine) (10.8.40), otherwise she, 
like Devaki, would have praised Him only as I$vara. 
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The meaning of this section is not: “Knowledge of His godhood 
(isvara-jridna) is topmost, and perceiving Krsna as a son is inferior,” 
because there is no entrance for this meaning, on account of the 
explanation that was shown, otherwise, in the next section, Pariksit’s 
questions and Suka’s answers would not match this, (1) because 
Pariksit will praise Yasoda for giving up isvara-jndna and making 
baby Krsna suck her breast (10.8.46), (2) because Vasudeva and 
Devaki, even though they have knowledge of everything, will be 
grieving due to not experiencing His great childhood pastimes 
(10.8.47), (3) because the kavis (poet, sage), such as Vyasa, who 
have the highest knowledge, will be described as fortunate merely 
due to that knowledge (10.8.47), (4) because, lo and behold, Virifici 
and Bhava, who have knowledge of everything and whose bhakti is 
the greatest, and Laksmi, who is like that too, are being established 
in a position below hers by Sri Suka (10.9.20), starting from the topic 
of her previous life (10.8.48), according to the ascending order of the 
glories, and (5) because the others who remain, including the j/ianis, 
will be described as even lower than ordinary devotees who revere 
Sri Krsna as the son of a gopika (10.9.21). 

The eminence of that type of bhava over the bhava of those 
ones is heard of elsewhere too, as in these two verses: 


rajan patir gurur alam bhavatam yadiinam 
daivam priyah kula-patih kva ca kinkaro vah | 
astv evam anga bhagavan bhajatam mukundo 
muktim dadati karhicit sma na bhakti-yogam | 


*[Sukadeva said:] O king, He was the protector, instructor, Deity, 
favorite, and ruler of your dynasty, the Yadus, and also sometimes 
your servant. Let it be so. In this way, Lord Mukunda grants 
liberation to those who continuously revere Him, but He never 
bestowed prema-bhakti-yoga previously.” (5.6.18) 


ittham satam brahma-sukhanubhitya 


269 The word sma is connected with the verb dadati (he gives) to signify 
the past tense (he gave). Moreover, Sridhara Svami glosses bhakti-yogam as 
sa-prema-bhakti-yogam, “liberation, along with prema-bhakti-yoga.” 
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dàsyam gatanam para-daivatena | 
mayasritanam nara-darakena 
sākam vijahruh krta-punya-punjah || 


“In this way the cowherd boys, who had accumulated heaps of 
punya, frolicked with Him who is the topmost Deity for those who 
have attained a mood of servitude to Him, and who is a human boy 
for those who are under the control of Maya, and because of whom 
the transcendentalists realize the bliss of Brahman.” (10.12.11) 


Here the idea is: If such devotees are thus exalted, what need be said 
of those who are closest to Him? Hence the meaning that makes 
more sense has been illustrated. 


Visvanatha Cakravarti—After communicating that her vatsalya- 
prema did not dwindle even by the vision of aisvarya, now, to suggest 
her eminence over Devaki too, he says it did not dwindle even by 
hearing about aisvarya. 

“She considered Hari a son, the same Hari whose godhood 
(mahatmyam = aisvaryam) is being sung in a superior manner 
(upa = ddhikyena)*”—either in her presence or not, owing to 
restrictions of place and time—by the Trayi, as the Yajiia-Purusa, 
by the Upanisads, as Brahman, by the Sankhyas, as the Purusa, 
by the Yogas, as Paramatma, and by the Paricaratras (sattvataih = 
paricaratraih), as Bhagavan—and by the karmis and others, in a 
similar way.” 

In her mind, she reconciled things as follows: “This otherworldly 
son was bestowed out of mercy by Sri Narayana, the cherished deity of 
both of us, who was completely satisfied with our vows, self-control, 
and constant worships, and with the numerous unreproachable 
austerities done by my father-in-law, named Parjanya. 

“He is praised by the karmis and others, as one who is to be 
explained through the three Vedas and so on. Their belief: “He is 
Narayana,” due to the fame of a similarity with Narayana, a fame 


270 This is sourced in Medini-kosa: upa sydd adhikarthe ca 
hinarthasannayor api, “Upa is used in the meanings of adhikam (abundance, 
superiority), hina (deficient, inferior), and ásannam (nearness)." 
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which is the fact of being sung everywhere by Garga: nàrayana-samo 
gunaih, “He is similar to Narayana in terms of qualities" (10.8.19), 
and due to the fame of being the killer of Pütana and of other 
perpetrators of evil, is the cause of that. 

“In truth, however, He is just my son: Not seeing me, His mother, 
even for a moment, He becomes impaired, and I, knowing Him to 
be screened from view by my own blinking, become perturbed. Our 
experience, one between a mother and a son, in this way, is the proof 
in this matter." 

Moreover, she considers Hari as a son out of vatsalya-prema, 
much like karmis and others consider Hari as the Yajfia-Purusa and 
so on, through the Trayi and so forth. However, while giving them 
a result in conformity with those various opinions, He shows them 
favor. He is capable, being one who dominates. On the other hand, 
He is unable to give her a result in conformity with her vatsalya- 
prema. Being indebted, He is controlled as one who is to be shown 
favor by her. Although He is blissfully content, abiding as one who 
should be commanded He cries for the nectar of her breast milk. 
Particularities such as this will become clear in the next chapter. 

It should be known that this verse is the form of a paribhasa- 
sütra (foundational aphorism) as regards Krsna-lila. Only a 
paribhasa (chief statement), situated in one place, illuminates the 
entire scripture, just like a lamp in a house. Concerning: iko guna- 
vrddhi, “Guna and vrddhi pertain to ik" (Astadhyayi 1.1.3), wherever 
guna and vrddhi are heard, the ik paribhasá stands.” In the same 
way, whenever the context, as regards the pastimes that relate to 
kaumara, kaisora, Mathura, Kuruksetra, and so on, is aisvarya, this 
verse, a paribhasa, stands. 


Vira-Raghava—He speaks to make Maya’s might evident. Trayya 
signifies “by the first part of the Vedas.” Upanisadbhih denotes “by 
the last part of the Vedas." 

“Even by knowing Hari—who takes away the pain of those 


271  Thisis the first paribhàsa in Astadhyayi (ref. Siddhànta-kaumudi 34). 
In a sūtra of Astadhyayi, when either the word guna or the word vrddhi is 
used and there is no other specification, the application ordained by that 
word pertains to the ik vowels: i,i, u, ū, r, F, l, and long l. In other words, in 
those sütras the word ikah (of the ik vowels) is understood. 
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whom He shelters—as one whose glories are sung by those scriptures, 
at that specific time she just considered Him a son." 


10.8.46 
rajovaca 
nandah kim akarod brahman $reya evam-mahodayam | 
yasoda ca maha-bhaga papau yasyáh stanam harih || 


raja uvaca—the king said; nandah—Nanda; kim—what (or whether); 
akarot—did; brahman—O Brahmana; sreyah—better [action] (as 
compared to Devaki and Vasudeva's); evam—of such a kind; maha- 
udayam—whose rise was great; yasoda—Yasoda; ca—and; maha- 
bhaga—very fortunate; papau—drank (i.e. sucked); yasyah—whose; 
stanam—breasts; harih—Hari. 


raja uvaca—brahman! nandah yasodà ca maha-bhaga yasyah stanam 
harih papau sreyah evam-mahodayam kim akarot? 


The king said: “O Brahmana, what spiritual practice, whose result 
was so great, did Yasoda and Nanda do? She is the very fortunate 
lady whose breasts Hari sucked. 


Sanatana Gosvami—After hearing about the Lord's affection of 
that sort for her and her vatsalya for Him, being very amazed by her 
good fortune, on the occasion he inquires about $ri Nanda's good 
fortune and hers too. 

*O Brahmana,” that is, “O you whose form is all the Vedas,” or 
“O you whose form is directly Para-Brahman." The idea is: “You 
fully understand those topics.” “Which sreyas (spiritual practice) 
out of many (kim = katarat) did she do? It was the cause of a great 
eminence, the eminence ofa love greater than anything (mahodayam 
= mahan udayah sarvatah snehotkarsah yasmat tat).” Pariksit calls 
her mahà-bhàgà (very fortunate) to imply that her sreyas was even 
superior to Nanda’s. 

“The eminence of that sort” (evam), in reference to the manner 
of the upsurge of her love in such a way that isvara-jnana (the 
knowledge that He is God) was covered over. Or evam refers to 
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what happened in this chapter and in previous ones. As regards 
harih, the drift is He steals hearts by His balya-lila. 


Jiva Gosvami—(The first two paragraphs above were copied here. 
In addition:) That is exactly what he means to express with ‘He 
suckled her breast’. Thus, although Krsna suckled Devaki’s breast, 
as evidenced in: pitvamrtam payas tasyah pita-Sesam gada-bhrtah, 
“by drinking Devaki’s nectarean milk, the remnants of what Krsna 
had previously quaffed” (10.85.55), and although He had suckled the 
breasts of other gopis too, when He had the forms of their sons, the 
calf herders, the mention here of Krsna’s suckling Yasoda’s breast 
is significant, 1) because, as regards Devaki, her love was mixed 
with aisvarya-jnana and because that occurred only once, somehow 
or other, at an inopportune time, 2) because, as regards the other 
gopis, He was in another form, and 3) because, as regards both types 
of occurrence, the mutual affection was not quite like the affection 
between Yasoda and Krsna. 


Krama-sandarbha—Not making isvara-bháva (the mood of 
perceiving Him as God) and the vision of the Universal Form seem 
to be delightful, the king only delights in perceiving the balya-lila 
of giving the breast to suck, imbued with putra-bhava. This section 
spans two chapters. It starts from this verse and ends with the verse 
that begins nàyam sukhapah (10.9.21). 


Visvanatha Cakravarti—Hearing about the strengthening of 
Ya$oda's prema even though she had heard about and saw the 
aisvarya, the king inquires out of great amazement. Mahodayam 
means: mahan udayah phalam yasya tat, “[a spiritual practice,] 
whose result was great.” 


Bhaktisiddhanta Sarasvati—Sreyah signifies tapasyadikam (aus- 
terities and so on). 


Vijayadhvaja Tirtha—Sreyah means punyam (meritorious deed); 
pürva-janmani (in a previous lifetime) needs to be added. 


Anvitartha-prakasika—“Nanda and Yasoda did which spiritual 
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practice (sreyah = sadhanam),’” whose result was so great (evam- 
mahodayam = maha-phalam evam-vidham)?” 


10.8.47 
pitarau nanvavindetam krsnodararbhakehitam | 
gayanty adyapi kavayo yal loka-samalapaham || 


pitarau—the father and the mother (lit. the two fathers); na 
anvavindetam—did not continuously attain; krsna-udara—Krsna’s 
grand; arbhaka-ihitam—deeds as a child (or arbhaka-ihitam— 
deeds pertaining to infancy); gayanti—sing; adya api—even today; 
kavayah—the poets (or exalted sages); yat—which [childhood 
deeds]; loka-samala-apaham—which dispel the impurities of the 
world. 


(tasyaprasiddhau) pitarau (devaki-vasudevau) krsnodararbhakehitam 
na anvavindetam. adya api kavayah yad (arbhakehitam) loka- 
samalapaham gayanti (iti). 


Sridhara Svami— 

(yayoh prasannah avatirnah tau) pitarau (api yam) na anvavindetam, 
yat (ca) krsnodararbhakehitam loka-samalapaham kavayah gayanti. 
(tad yah avindat sah kim sreyah akarod iti.) 


Ganga Sahaya (Anvitartha-prakasika)— 

(yayoh prasannah san avatirnah tau) pitarau (devaki-vasudevau api 
yat) krsnodararbhakehitam na anvavindetam, yat loka-$amalapaham 
yat kavayah adya api gayanti, (tat caritam yah anubhitavan ya ca 
anubhüta-vati sah nandah yasodà ca kim sreyah akarot). 


“Vasudeva and Devaki did not get to see Krsna’s exalted childhood 
deeds, which dispel the impurities of the world. Even nowadays the 
poets render those deeds in song.” 


272 +Visvanatha Cakravarti too has glossed sreyas as sadhana (spiritual 
practice) (Sarartha-darsini 11.14.1). 
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Sridhara Svami— The two parents in whom Krsna was delighted 
to make His descent did not even attain His great baby pastimes 
(krsnodararbhakehitam = krsnasya udàram mahad arbhakehitam 
bala-lilam). What was the spiritual practice of a person who attained 
those baby pastimes which the poets render in song?” 


Sanatana Gosvami—The two parents are Vasudeva and Devaki. 
Throughout four yugas they performed very difficult austerities, 
which involved a great bhakti. Here Pariksit says Nanda’s and 
Yasoda’s good luck was greater than theirs. Thereby he implicitly 
refers to the term mahodayam (‘highly fruitful’ spiritual practice) in 
the previous verse. 

What more need be said? The glory of directly experiencing 
Him, as well as that of glorifying Him, is the great result: With this 
intention he says: “Nowadays too, meaning in the Age of Kali also, 
the kavis, either Sri Brahma and others or Sri Vyasa and so on,” sing 
about His baby deeds.” Why? “His baby deeds root out everyone’s 
sin (loka-samalapaham = lokanam sarvesam api paponmilakam),” 
otherwise the sins of the age of Kali could not be destroyed. 

Alternatively, “They have sung from the beginning of His birth 
and sing even today.” Thus a constant singing is indicated. That is 
for which purpose? “The deeds soothe the souls’ troubles of material 
life.” 

Or, “Even now the kavis, the atmaramas, sing," meaning they 
also sang in the very remote past. Why? “The baby deeds hurt the 
sages’ peace (Sama = Santi) and speech (lāpa = vak)” (loka-sama- 


273 The word kavi does not only mean ‘poet’. Brahma is called a kavi 
(Bhagavatam 2.9.19) and an adi-kavi (Bhdgavatam 1.1.1). Sukadeva also is 
called a kavi (Bhagavatam 2.3.13). In that context, Visvanatha Cakravarti 
specifies: kavim rsisv api madhye tad-varnanatisaya-caturam, “Kavi signifies 
that, among the Rsis too, he is very expert in narrating it” (Sarartha- 
darsini 2.3.13). Sridhara Svami says: kavim sabda-brahma-nisnatam, “Kavi 
means one who is well versed in transcendental sound” (Bhavartha-dipikà 
2.3.13). In addition, in his praise, Hiranyakasipu calls the Purusa ‘Kavi’. 
Sridhara Svami explains: kavih sarva-jfiah, “Kavi means He is omniscient” 
(Bhavartha-dipika 7.3.30). Moreover, in Amara-kosa, kavi is listed as a 
synonym of pandita (learned person) (2.7.5-6). In the context of the qualities 
of a devotee, Visvanatha Cakravarti explains kavi as: bandha-moksa-jna, 
“one who understands bondage and liberation" (Sarartha-darsini 11.11.32). 
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lapa-ham = lokasya muni-janasya samah santih lapah vak tau hanti) 
in the sense that a baby deed of His takes away mental firmness and 
the impulse to speak, by giving rise to an upsurge of prema in the 
heart. Due to such an occurrence of being imbued with the topmost 
rasa, it follows that narrating, hearing about or reading about His 
feats as a baby is a goal of life in itself. 

The syntactical connection (ref. Sridhara Svàmi's extra 
explanation) is with the previous one: tad yo ya cavindat, sa sā ca kim 
Sreyo 'karot, “He and she who attained His baby pastimes did which 
spiritual practice?" The question is asked out of astonishment, given 
that a sreyas of that sort cannot possibly exist in the world. 


Jiva Gosvami—The term pitarau denotes those two who are 
renowned in the world as His two parents. They too achieved a boon. 
Because His bàlya-lilà had come to a close, long before He returned 
to Mathura, “They did not attain (na avindetàm) Sri Krsna's baby 
deeds, even after (anu = pascád api) those pastimes occurred (they 
did not even hear about them).” 

His baby deeds give what is most worthy of acceptance (udara 
= paramádeyasya dátr)—in the light of texts such as: astv evam 
anga bhagavan bhajatam mukundo muktim dadati karhicit sma na 
bhakti-yogam, “O king, let it be. In this way, Lord Mukunda grants 
liberation to those who continuously revere Him, but He never 
bestowed prema-bhakti-yoga previously” (5.6.18). 

What more need be said? The glory of a direct experience. His 
devotees, who are also gurus, consider themselves successful by 
also singing about His baby deeds and make them reach the latter 
parardha. That is exactly what Pariksit means to say with gayanti 
and so on: “The kavis, Brahma and others, sing about His baby 
deeds too, even today, starting from the teachings to Sri Narada and 
others at the beginning of the previous parardha.” 

How amazing! Krsna’s baby deeds bring about everyone’s 
good fortune. So he says with loka-samalapaham, “the deeds take 
away the dark thoughts in everyone,” nowadays too, even at the 
beginning of the Age of Kali, by making every participant successful 
by developing a series of relationships while singing together in 
one place. This is similar to: mad-bhakti-yukto bhuvanam pundati, 
“A person who has devotion to Me purifies the world" (11.14.24). 
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It is like: anuvrajamy aham nityam püyeyety anghri-renubhih, “The 
Lord said: I always follow sages who are nirapeksa (not interested in 
the worldly rasa). May I become purified by the dust of their feet" 
(11.14.16). Therefore Sri Süta said: krsna-caritam kali-kalmasa- 
ghnam, “Krsna’s deeds, the purifiers of the Age of Kali" (10.1.14). 

There is another explanation: “Although His baby deeds have 
been sung from time immemorial by the Srutis and the Puranas, the 
kavis, that is, the best atmaramas, the topmost devotees of the Lord, 
such as you, sing about them, even nowadays." Because the deeds 
evoke an abundance of the highest bliss, the kavis pause for some 
time whenever they are fulfilling a request to sing about them. It's as 
though they are drunk on the nectar; they don't just narrate. 

“His baby deeds too destroy the impurities—that is, the karma, 
which might even come between the glorifications—of people, even 
of very lowly people like me." The drift is: *Merely by listening to 
a narration of those deeds, even someone like me considers himself 
fully successful in life." 

The syntactical connection takes place with the previous verse: 
tad yo ya cávindat, sa sa ca kim $reyo ’karot (he and she who attained 
His baby pastimes did which spiritual practice?). In this way a great 
amazement is implied. 


Visvanatha Cakravarti—Someone might think that because He also 
suckled Devaki’s breasts, in reference to: pita-Sesam gada-bhrtah, 
“the remnant that Krsna drank” (10.85.55), Devaki too is glorious. 
In reply to that, Pariksit says pitarau. He means to say, “In our 
dynasty, Devaki and Vasudeva our celebrated as the father and the 
mother." 

"They did not achieve Krsna's deeds as a boy, which are 
exalted," meaning the deeds bestow great happiness and are very 
grand. The sense is Devaki and Vasudeva did not get to relish His 
baby pastimes with the eyes and so on. 

Because of the word udara (exalted), used as a modifier of His 
baby deeds (Arsnodararbhakehitam), Rohini, who has the conceit of 
being Ràma's mother, and the gopis whose maternal mood toward 
Him was achieved during the pastime of the stealing of calves, are 
excluded from consideration. 
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Vijayadhvaja Tirtha—“The two parents did not know about the 
baby deeds of the two boys named Krsna and Ràma."?^ Although 
the verbal root vid/I] has the meaning of /abha (attainment), here 
the sense is jfíanam (to know). The second class verbal root vid has 
the meaning of j/ianam. 


Vira-Raghava—Uddra means vipula (extensive; numerous). 
“Even nowadays, the kavis, Narada and others, sing about Krsna’s 
numerous childhood deeds, which dispel the sinful tendencies of the 
listeners and of the hearers.” 


10.8.48 
Sri-Suka uvaca 
drono vasünam pravaro dharaya bharyaya saha | 
karisyamana adesan brahmanas tam uvaca ha || 


$ri-Sukah uvaca—Sri Suka said; dronah—Drona; vasiinam—of the 
Vasus; pravarah—the best; dharaya—with Dhara; bharyaya saha— 
with the wife; karisyamanah—who will be doing; adesan—the 
orders; brahmanah—of Brahma; tam—to him; uvaca—spoke; ha— 
(a word used to fill the meter) (or a vocative word). 


Sri-Sukah uvaca—dronah (nama) vasiinam (madhye) pravarah 
dharayá bharyaya saha brahmanah ddesan karisyamanah tam 
(brahmanam) uvaca. 


Sri Suka said: Drona was the best Vasu. As he and Dhara, his wife, 
were about to carry out Brahma’s orders, he spoke to him. 
Sridhara Svami—Brahma’s orders were to herd cows, and so on. 


Sanatana Gosvami—“Simply by requesting the topmost bhakti, 
Nanda and Yasoda achieved the nectar of Krsna’s activities, 


274  Vijayadhvaja Tirtha had the reading krsna-ramarbhakehitam instead 
of krsnodararbhakehitam. His reading is also seen in Sudar$ana Süri's 
commentary, called Suka-paksiyam. 
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obtainable by the foremost deep affection.” This is Suka’s answer 
to Pariksit's question. To make it clear, at first in three verses Suka 
talks about what happened to Nanda and YaSoda in their past life. 

“Drona was the very best (pravarah = parama-sresthah),” due 
to being Sri Nanda’s avatara. The plural in ‘orders’ is due to a high 
regard for Brahma's greatness. His only order was to herd cows in 
the region of Sri Mathura. Ha has the sense of harsa (joy). Or it 
means sphutam (clearly): “This is well-known everywhere.” 


Jiva Gosvami—The main philosophical conclusion regarding this 
will be spoken in the next chapter. First, there is only one question 
to answer: kim akarot sreyah (what spiritual practice did they do?). 
In the beginning, throughout three verses he talks about what 
happened to both of them previously, in terms of a nondifference 
from them, in order to state the seeming philosophical conclusion 
regarding the reason for YaSoda’s good fortune, in conformity with 
his question, which pertains to a sadhana (spiritual practice), until 
the end of this chapter. 

“Drona was the very best” (pravarah = parama-sresthah), 
on account of being Sri Nanda's avatara. Brahma’s orders are: 
friendship with Vasudeva, cow protection, residing for the most part 
in the region of Sri Mathura, and so on. 


Visvanatha Cakravarti—Sukadeva speaks, having this in mind: 
“Given that the Krsna Avatara and His balya-lilà are eternal, 
Nanda and Yasoda are clearly nitya-siddhas (perfect since time 
immemorial). A prema of this sort cannot possibly be achieved by a 
sadhana-siddha (perfected by spiritual practice). Although the king 
knows this, he asked the question as though he is an unseasoned 
devotee, hence I too should pretend to be that way to answer it." 
Thus, Sukadeva acts as though he is somewhat indifferent to the 
king. 


Vira-Raghava— Drona is the best (pravarah = sresthah) of the 
Vasus. Brahma had said to him: “The Lord will descend to diminish 
the Earth's burden, and sages will take birth, as their own amsas in 
the form of cows to revere the Lord by supplying milk, but you will 
take birth among the cowherds along with your wife for the sake of 
cow protection." 
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Vallabhacárya—In five verses Sukadeva narrates a related episode 
in order to say: “The Maha-Purusa’s mercy was the reason." 


prarthana-prasna-dane ca bhaktir agamanam hareh | 


“Devotion to Hari comes when a request and a question are 
submitted." 


ANNOTATION 

For more details about Drona, consult Annotation 10.1.23. He is not 
the Drona who was the father of Asvatthaman. Moreover, Brahma 
had cursed Kasyapa to be born as a cowherd on Earth, as an amsa, 
since he had stolen Varuna's cows for the sake of a fire sacrifice. 
Ka$yapa became Vasudeva (Hari-vamsa 1.55.21-38). Vasudeva's 
previous lives were told in the third chapter (Bhagavatam 10.3.32- 
42). 


10.8.49 


jatayor nau mahadeve bhuvi visvesvare harau | 
bhaktih syat paramà loke?? yayàfijo durgatir taret |l 


jatayoh—who are born (i.e. who will be born); nau—for both of us; 
mahadeve—the great God; bhuvi—on Earth; visva-isvare—the Lord 
of the universe; harau—to Hari; bhaktih—devotion; syat—may 
there be; parama—topmost; loke—in the world; yaya—by which 
[devotion]; a/ijah—quickly (i.e. easily); durgatim—misfortune (or 
ultimately: a wrong understanding); taret—cross (i.e. overcome). 


bhuvi jatayoh (satoh) nau?” mahadeve visvesvare harau bhaktih 
parama syat. loke (vidyamane janah) yaya (bhaktya) afijah durgatim 
taret (iti). 


“When my wife and I are born on Earth, may we have topmost 
devotion to Hari, the great God, the master of the universe. 


275 lokah (Sanatana Gosvami, Visvanatha Cakravarti). 
276 The pronoun nau (both of us) is used twice in the prose order, 
backward and forward. 
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Through bhakti, a person abiding in the world can easily overcome 
misfortune." 


Sanatana Gosvami— "When we are born on Earth (jatayoh = satoh 
jatayoh), may we have (nau = àvayoh) the topmost bhakti, prema- 
bhakti.” Thus, they already had bhakti in that past life. 

Visvesvare means either “the controller of the world” or “the 
Lord of all, including Brahma.” Mahd-deve (to the great God) 
signifies: parama-kridà-pare, “to Him, whose favorite thing in life 
is the best fun." The verbal root is div[u] (4P) in its sense of krida 
(to play). Or the meaning is: “He has a great effulgence" (= mahan 
devah dyutih yasya) by manifesting His own unlimited aisvarya. 
And therefore: harau, He is Hari: He captivates the world. 

“May we have bhakti to Him. Because of devotion (yaya = 
yaya bhaktya), everyone (lokah = sarvah api) can easily, effortlessly 
(afijah = anàyásena), overcome the hard-to-cross ocean of material 
existence (durgatim = dustara-samsara-sagaram).” This concomitant 
result is meant, obviously, and is already implied by the word añjah 
(efforlessly), just like a blazing fire used for cooking dispels coldness. 

There is another interpretation: “Because of devotion, a person 
can overcome liberation, even though it is hard for others to achieve 
(dur = durgamam = anyaih durapam api) (gatim = gatim moksa- 
laksanam).” The idea of ‘hard-to-cross ocean’ is implied because 
on the topic of liberation the mumuksus always talk about it that 
way. Thus, the glory of bhakti is stated as something that rejects 
the concept of liberation. Alternatively: “Anyone can surmount 
misfortunes because of our devotion,” that is, by hearing about our 
devotion. 


Jiva Gosvami—Although Drona, as Nanda’s amsa, was qualified to 
get a glimpse of the pure sweetness of the Lord, he developed a 
preference for aisvarya-jnana by associating with sages. With this 
preference in mind, as a double meaning Drona reveals what he 
wants. 

“When we are born on Earth, may we have the topmost bhakti, 
prema-bhakti, unto Hari,” the Lord, the most important aspect 
of whom is that He is captivating (harau = manoharata-pradhane 
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bhagavati). Therefore, “although He is the master of everything 
(visvesvare = visvesam isvare ’pi), His main objective is to have the 
greatest pastimes (mahd-deve = parama-kridà-pare)." In the verb 
syat, the potential tense (/in) has the sense of prarthana (request, 
prayer). 

With parama (topmost), Drona shed light on its particularity, 
which is highly regarded in his mind, and that particularity is known 
as vatsalya, which is suitable as a father. It is inferred by the result, 
since it is heard: ye yatha mam prapadyante, “I serve them in the 
same way they devote themselves to Me” (Bhagavad-gita 4.11). 

Because of a request which signifies the complete renunciation of 
unlimited other goals, which could be obtained by a mere statement 
in this way, it’s understood that both of them had a bhakti of that 
sort previously (bhakti without the desire for liberation). Although 
that was the case, the request was only due to a longing for a prema 
of that kind (vatsalya). 


Visvanatha Cakravarti—Because of jdtayoh (of she and I who 
took birth), the sense of *bhavini janmani” (in a future lifetime) is 
obtained. 


X Maha-deve means: mahan devah kridà yasya tasmin, “to Him, 
whose games are great,” 

X Visvevare signifies: bhuvi sthitah yah visvesvarah tasmin visve "pi 
isvarah yatra tasmin, “Him, the master of the universe who abides on 
Earth, that is, in whom the Gods exist in the universe too,” because 
of Uddhava’s utterance: pardvareso mahad-amsa-yuktah, “ [the 
Lord,] who controls the high and the low, endowed with the mahats 
and the amsas” (3.2.15); the sense is: pürne (who is complete), 

& Harau means: avayoh manah caure, “to Him, who steals our 
minds." 


“Because of which future devotion of ours (yaya = asmad-bhaktya 
bhavisyantya)—in other words: by of glorifying and hearing about 
it—even another person, nay, everyone, can surmount misfortunes." 

By the prayer for pure loving devotion (suddha-prema-bhakti) 
in that lifetime, it's understood that although they had a sadhana- 
bhakti in conformity with that, it was pure, unlike Prsni’s and 
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Sutapa's bhakti, which also involved tapas and yoga. The result of 
that was explained previously, on that occasion (Sarartha-darsini 
10.3.37-38). 


Baladeva Vidyabhusana—Paramá (topmost) connotes putra-bhàva- 
mayi (bhakti consisting of parental affection). 


Bhaktisiddhanta Sarasvati—Nau stands for: avayoh dam-patyoh 
(both of us, husband and wife). Mahadeve signifies deva-deve (to 
the god of gods). Harau means visnau (to Visnu). 

“Because of which bhakti a soul in the world (Joke) can 
overcome (taret = uttirnah bhavet) all kinds of troubles (durgatim = 
sarva-vidha-duhkham).” 


10.8.50 


astv ity uktah sa bhagavan?" 
jajfie nanda iti khyato yasoda sa dharabhavat || 


vraje drono mahā-yaśāh | 


astu—Let it be; iti—thus; uktah—told; sah—he (Drona); bhagavan— 
venerable (or fortunate); vraje—in Vraja; dronah—Drona; maha- 
yasah—whose has great fame; jajie—took birth; nandah—Nanda; 
iti—thus; khyatah—well-known; yasoda—Y asoda; sa—she; dhara— 
Dhara; abhavat—became. 


Baladeva Vidyabhüsana— 
(brahmana evam) astu iti uktah sah eva dronah vraje nandah iti 
khyatah jajfie. sa dharà yasoda abhavat. 


Ganga Sahaya (Anvitartha-prakasika)— 

(evam) astu iti (brahmana) uktah (san) sah dronah vraje jajfie. (sah 
eva) bhagavàn maha-yasah nandah iti khyatah (abhavat). sa (ca) 
dhara yasoda abhavat. 


Drona, to whom Brahma told: “So be it,” took birth in Vraja as the 
venerable and illustrious Nanda. She, Dhara, became Yasoda. 


277  astv ity uktah sa eveha (Siva Gosvami et al.). In his commentary, 
Sridhara Svami prefers this reading. 
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Sridhara Svami— The syntactical connection is: sa eveha drono jajfie. 
sa ca nanda iti khyatah. sa ca dharà yasodabhavat, “That same man 
took birth here as Drona. And he is the well-known Nanda. Dhara 
became Yasoda.” 


Sanatana Gosvami— "That same one (sah eva),” but not as an amsa, 
because he descended like the Lord, as the fullness. [ha (here) 
means Sri-mathure dese (in the region of Sri Mathura). Drona is 
called mahda-yasah (whose has great fame) with regard to his request 
of that kind. Alternatively, the sense is: mahda-yasah san (being one 
who is already very famous), in reference to a previous particularity 
of his; this is in conformity with the meaning which is already hinted 
at by the designation ‘Nanda’. Or maha-yasah modifies both Nanda 
and Yasoda. 


Jiva Gosvami— Sa eva’ is said with the desire to express a 
nondifference. Iha (here) means sri-mathura-pradesa (in the land 
of Sri Mathura). In the reading bhagavan, the topmost respect is 
shown. Maha-yasàh stands for: pürvato "pi maha-yasah san, “being 
one who is very famous, and was so previously too." 


Visvanatha Cakravarti— That same one, Drona, is the well- 
known Nanda here in Vraja. She, the same Dhara, is Ya$odà here." 
Therefore the meaning is: Dhara and Drona, who are sadhana- 
siddhas, entered in Ya$odà and Nanda, who are nitya-siddhas. 


10.8.51 


tato bhaktir bhagavati putri-bhüte janardane | 
dampatyor nitaram asid gopa-gopisu bharata || 


tatah—because of that (boon); bhaktih—devotion; bhagavati— 
who is the Lord; putri-bhüte—who had become a son; janardane— 
to Janardana; dam-patyoh—of husband and wife; nitaram— 
continuously; dsit—there was (with the genitive, it signifies the 
verb *to have"); gopa-gopisu—among the gopas and the gopis; 
bharata—O Pariksit (*O descendant of Bharata"). 


bharata! tatah (brahmanah varāt) gopa-gopisu (madhye tayoh) 
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dampatyoh (yasoda-nandayoh tasmin) bhagavati janardane putri- 
bhüte bhaktih nitaram asit. 


Descendant of Bharata! Because of that, while Nanda and Yasoda 
lived amidst gopas and gopis the married couple’s devotion to Lord 
Janardana, who had become a son, was continuous. 


Sridhara Svami—The gopas and the gopis too already had bhakti 
because of their real nature, and it was continuous. 


Sanatana Gosvami— Tatah signifies: “after Brahma’s speech.” The 
term putri-bhiite means “Krsna became a son,” in the sense that He 
was born from Vasudeva and Devaki, and then He became Nanda’s 
and Ya$oda's foster son. Alternatively, some say putri means devi, 
that is, Maha-maya, and so the meaning of putri-bhiite is: putryà 
sahitah bhütah jatah, *He was born along with a daughter." In the 
reading putra-bhüte, the sense is putra-svarüpe (He has the nature 
of a son): in this way the eternal suitability of such a devotion is 
indicated. 

The name ‘Janardana’ means either: A) smaranddina janma- 
laksana-samsara-janma-nasaka, “By remembering Him, etc., He 
terminates material existence, whose characteristic is rebirth,” or B) 
janaih s$ri-brahmadibhih bhaktaih sarva-lokaih và darsanady-artham 
ardanam yàácana-mátram yasya, “He unto whom a request, done by 
devotees such as Sri Brahma or by everyone, is just for the purpose 
of seeing Him." The sense is He is extremely hard to meet. In that 
way, with janardane it is said that He is God. Still, with bhagavati— 
Nanda’s and Yasoda’s great good fortune is indicated thus—Suka 
talks about the manifestation of the topmost sweetness, form, 
qualities, pastimes, and so on. 

The import of the vocative bhdrata is this: “Just as you are 
foremost among Bharata's descendants on account of a particular 
bhakti for Sri Krsna, so is Nanda, along with his wife, among them.” 

Or, since Drona and Dhara are the amas of Sri Nanda and Sri 
Yasoda, who are eternally dear, naturally they already had bhakti, 
and at that time, because of entering their arisis while Sri Nanda 
and Sri Yasodà were present in person, the gopas and the gopis also, 
due to a connection with them, had continuous devotion. 
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Jiva Gosvami—Tatah signifies: tadrsa-bhakteh hetoh (because 
of that kind of bhakti). Putri-bhüte means: “to Him, who was the 
son of no one and who became a son,” only because of their pure, 
prominent bhava of that sort; therefore sometimes the reading is 
putra-bhüte. 

He is ‘Janardana’ in the sense that He is merely begged, but 
not attained, by Brahma and other devotees (= janaih brahmadibhih 
bhaktaih ardyate yācyate màtram, na tu labhyate yah tasmin), 
because: bhagavati, “He is the Lord in person, Sri Krsna.” 

Devotion to Him was continuous (nitarám), meaning it was even 
better than before, and so bhakti was continuous also in the gopas 
and gopis, who had the highest, innate vatsalya, in terms of being 
the most famous residents of Vraja. And that is simply because He 
became a son. 


Visvanatha Cakravarti—‘Janardana’ means either: 

(1) gopi-janan premna pidayati, “He pains the gopis out of love,” 
(2) navanita-cauryaddy-upadravaih udvejayati, “He agitates the gopis 
by way of mischief such as stealing fresh butter," or 

(3) stanya-rasam yacamanah, “He begs the gopis’ breast milk."?7 


“Amidst the gopas and the gopis (gopa-gopisu = gopa-gopisu 
madhye), the married couple’s devotion, meaning Yasoda’s and 
Nanda’s bhakti, was continuous.” 

It’s understood that in previous lives the gopas and the gopis 
were followers of Drona and Dhara and had a sadhana like theirs. 


Baladeva Vidyabhiisana—‘Janardana’ means “He is begged, i.e. 
desired, by people.” 


10.8.52 


krsno brahmana adesam satyam kartum vraje vibhuh | 
saha-ramo vasams cakre tesam pritim sva-lilaya || 


278 The name Janardana is made from one of two verbal roots ard: (1) 
ard gatau yacane (1P) (to go; to beg), or (2) ard himsayam (10A) (to hurt, 
kill). The second interpretation above is taken from the meaning of gati (to 
go): “He makes people go swiftly,” that is, “He agitates people." In each 
instance, Vi$vanatha Cakravarti takes jana (people) to mean gopi-jana. 
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krsnah—Krsna;  brahmanah—Brahma's;  àde$am—order (i.e. 
statement, or boon); satyam kartum—to make true; vraje—in 
Vraja; vibhuh—who pervades everything; saha-ramah—along with 
Balarama; vasan—while residing; cakre—He effected; tesam-——their; 
pritim—delight; sva-lilaya—by His pastimes. 


krsnah vibhuh brahmanah adesam satyam kartum saha-ramah vraje 
vasan sva-lilayà tesam (nandadinam) pritim cakre (iti). 


Jiva Gosvamr's alternative explanation— 
krsnah vibhuh sva-lilaya tesam pritim kartum saha-ramah vraje 
vasan brahmanah adesam satyam cakre. 


While residing in Vraja with Balarama to delight the cowherds by 
His pastimes, Krsna, who is omnipresent, made Brahma's order 
come true. 


Sridhara Svami—Sva-lilayà means: sva-lilayá putra-bhāvānukārinyā, 
“by His pastimes in conformity with the mood of being a son." 


Sanatana Gosvami— The order was: *May you have the topmost 
bhakti.” The necessity of accomplishing that is meant. Or adesam 
(order) means samyag vacanam (the just speech): astu, “Let it be" 
(10.8.50). 

“While residing in Vraja—the place appropriate for Him—along 
with Balarama, He effected the bliss (pritim cakre = ánandam cakre) 
of Sri Yasoda and others by His behavior of uncommon babyhood 
(sva-lilayà = asadhàrana-bàlya-cestayà)." 

The significance of vibhuh (all-pervader) is: ^while pervading 
all of Vraja with His wonderful pastimes." Or the sense is: *He was 
able to do that." This, as well as being with Ràma, is in consideration 
of the special sweetness of His own pastimes. The purpose was to 
make Brahma’s order come true. 

Thus the particular grace the Lord showed to Nanda and Yasoda 
is distinguished from the grace Vasudeva and Devaki received. And 
that is certainly proper because the latter two did austerities only 
for the sake of getting a son whereas the former two only requested 
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the highest bhakti. On top of that, the effectuation of the superiority 
of a boon bestowed by His devotee over a boon given by Him is the 
renown of His quality of being bhakta-vatsala. 


Jiva Gosvami—He concludes only in terms of the seeming 
philosophical conclusion regarding the reasonYa$odà had such 
good fortune. *Krsna, although completely independent given that 
He is God, delighted them to make the boon (adesam = varam) of 
the guru of all the devotees in the world come true." 

Therefore, by considering the matter from an ordinary 
viewpoint, Nanda's and Ya$oda's bhakti, which they wanted to be of 
the highest kind, became manifest in that way (by Brahma’s boon). 

Thus, to accomplish the unequivocal renown, in the world, by 
pointing out the above, Krsna, while residing in the cowherd village 
(vraje = vraja-visese), which became manifest at that time and which 
is connected to Nanda and Ya$oda, after becoming their son of His 
own accord, evoked love in the cowherds, especially in Nanda and 
in Yasoda, by means of His own, innate pastimes. He lived in Vraja 
with Balaràma, who is the topmost assistant with respect to His 
endeavor to please His entourage." 

Thefollowingis the meaning ofthe true philosophical conclusion, 
which is going to be stated ahead in the text. [Someone might think:] 
“If those two already had that type of bhakti previously, what was 
the purpose of Brahma’s order?" In response to that Suka speaks 
the verse. *While residing in Vraja to generate their love by means 
of pastimes among His devotees (sva-lilayá = svesu bhaktesu lilaya), 
that is, by pastimes subservient to their devotion, Krsna made 
Brahma’s boon come true.” The gist is: “Out of mercy, He showed 
that Brahmais glorious,” in accordance with the maxim: “Brahmanas 
who know the Vedas are proper Brahmanas.” Hence only Brahma 
was benefited by giving his boon, because it is mentioned that the 
other cowherds had that bhava even without receiving his boon. 


Visvanatha Cakravarti—The order was the boon: “May there be the 
topmost bhakti.” Pritim cakre signifies: premanam utpddayamdasa 


(He generated love). 


Bhaktisiddhanta Sarasvati—Brahma’s so called order is the 
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statement (adesam = vakyam) he uttered to Nanda and Yasoda, who 
had the forms of Drona and Dhara. Pritim cakre means: anandam 
janayamasa, “He generated bliss.”*” 


Vira-Raghava—“How is it that Hari was their son?” Suka answers: 
“He resided in Vraja with Balarama to delight Nanda and the other 
cowherds by His pastimes, that is, by His conduct as a baby who is 
their son, and to make Brahma’s command, consisting of a boon, 
come true.” 


279  Priti is a synonym of dnanda (Amara-kosa 1.4.24) and of preman 
(Medini-kosa, ta-dvikam 34). The word preman can be neuter (prema in the 
nominative) and masculine (prema in the nominative). 


“Appendix of Chapter Eight 


Vasudeva 


In verse 10.8.14, Garga Muni said Krsna is called Vasudeva because 
He is the son of Vasudeva. In his commentary, Vira-Raghava shows 
a verse, of an unknown source, illustrating another derivation of the 
name Vasudeva. Other explanations are as follows. 

Vasudeva is He who appears in one’s pure consciousness: sattvam 
visuddham vasudeva-sabditam, “Pure consciousness is worded as 
vasudeva" (4.3.23). Jiva Gosvami comments: visuddham svarüpa- 
sakti-vrttitvaj jadyamsenapi rahitam iti visesena suddham sattvam 
yat tad eva vasudeva-sabdenoktam. [...] vasudeve bhavati pratiyata 
iti vàsudevah paramesvarah prasiddhah, sa ca visuddha-sattve 
pratiyate, “Consciousness that is pure in a particular way, meaning it 
has no mayika aspect, given that it is a function of the svarüpa-sakti, 
is worded with the term vasudeva. [...] Vasudeva appears when there 
is pure consciousness, and Vasudeva, God, is ‘He who appears when 
there is vasudeva"" (Bhagavat-sandarbha 98.10). 

In this interpretation, sattvam means cittam (consciousness).?9? 
For example: viharisyan surakride mat-stham sattvam vibhavayet, 
“The yogi who will be playing in the pleasure groves of gods 
should concentrate on the sattva in Me (as Paramatma)" (11.15.25). 
Commenting on this, Visvanatha Cakravarti says sattvam means 


280 The definition is: sattvam gune pisacadau bale dravya-svabhavayoh, 
atmatve vyavasdyasu-cittesv astri tu jantusu, “Sattva is used in the senses of: 
guna (a mode of material nature; a good quality), pisdca-ddi (ghost, demon), 
bala (strength; power), dravya (thing), svabhdva (nature, condition), 
atmatvam (the state of being ātmā, i.e transcendental), vyavasdya (firm 
determination), asu (life air), and citta (consciousness), but in the neuter 
and masculine genders sattva means jantu (living being).” (Medini-kosa) 
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sviyantahkaranam (inner consciousness). Vasudeva is the presiding 
deity of citta (sub-conscious) (3.26.21) ?*! 

Ripa Gosvami defines sattva in the same way on the topic of 
rasa: 


krsna-sambandhibhih saksat kificid và vyavadhanatah | 
bhavais cittam ihakrantam sattvam ity ucyate budhaih || 


* A consciousness overwhelmed by emotions connected with Krsna, 
directly or not on account of obstructions, is called sattva by the 
learned.” (Bhakti-rasamrta-sindhu 2.3.1) 


A sattvika-bhava is so called because it originates from that sattva: 
sattvad asmat samutpanna ye ye bhavas te tu sáttvikah (Bhakti- 
rasamrta-sindhu 2.3.2). The gist is the Lord also manifests when 
there is this sattva, which is pure, transcendental. In other words, the 
Lord is Rasa. The derivation of Vasudeva from vasudeva, however, 
refers to the experience of samadhi (trance). 

Moreover, Vasudeva is He who shines and who abides in 
everyone. Jiva Gosvami explains: tatas ca vāsayati devam iti 
vyutpattyà và vasaty asminn iti và vasuh, tathà divyati dyotata iti 
devah, sa cásau sa ceti vàsudevah, “Vasudeva means He is Vasu, 
from vasayati, and He is Deva. Or by another derivation He is Vasu, 
that is, He resides in the body, and He shines (deva)" (Bhagavat- 
sandarbha 98.10). 

The verb vasayati means: *He causes one to reside," from the 
verbal root vas nivase (1P) (to reside). The word vasu is made by 
Unàdi-sütra 1.10, whereas the word vàsu is formed by adding the 
suffix u/n] (Unadi-sütra 1.1), like the word sadhu is made, after that 
verbal root. Thus, here the name Vasudeva is derived as a karma- 
dhàraya compound. This explanatory verse is from Mahabharata: 


281 Elsewhere, in the context that Siva, not Sankarsana, is the presiding 
deity of ego, caitya is said to be the presiding deity of citta (Bhàgavatam 
3.26.61). Sridhara Svāmī glosses caityah as ksetra-jiiah (Paramatma) 
(Bhavartha-dipika 3.26.61). Madhvacarya comments in a similar way by 
quoting this passage: caittyo "pi bhagavan visnur antaryami (Bhagavata- 
tatparya 3.26.61). Vi$vanatha Cakravarti makes no distinction and says 
caitya is Vasudeva (Sarartha-darsini 3.26.61). 
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vasanat sarva-bhütanam vasutvad deva-yonitah | 
vasudevas tato vedyo vrsatvad vrsnir ucyate || 


“Because of residing, since He is the wealth (vasu) of all beings, 
and because He is the origin of the gods, He is to be known as 
Vasudeva. He is called Vrsni on account of being the best (vrsa).” 
(Mahabharata, udyoga-parva 68.3) 


In Visnu Purana, the name Vasudeva is derived in a similar way: 


sarvani tatra bhütàni vasanti paramatmani | 
bhütesu ca sa sarvatma vasudevas tatah smrtah || 


“All beings reside in Him, Paramatma, and He, abiding in living 
entities, is the Soul of all, therefore He is remembered as Vasudeva.” 
(Visnu Purana 6.5.80) 


Sridhara Svami’s expounds: vasanád vasandc ca vasuh sadhanat 
sadhur iti-vat, dyotanàd devah vasus casau devas ceti vàsudevah. 
tad uktam moksa-dharme, vāsanād dyotandc caiva, vàsudevam 
tato viduh, “He is Vasu because He resides and because He makes 
one reside, like the word sadhu has the sense of being one who 
accomplishes. He is Deva since He shines. Thus He is Vasu and 
He is Deva. That is said in Moksa-dharma: vàasanad dyotanac caiva, 
vasudevam tato viduh, “Because of making one reside and because 
He shines, scholars known Him as Vasudeva” (Mahabharata). 

Jiva Gosvami gives another derivation by taking the word vasu 
in the meaning of wealth: dharma istam dhanam nrnam iti svayam 
bhagavad-ukte | vasubhir bhagavad-dharma-laksanaih | punyaih 
prakasata iti vàsudevah. tasmād  vasudeva-sabditam visuddha- 
sattvam, “In consideration of the Lord's statement “Dharma (moral 
ethics) is the desirable wealth of men" (Bhàgavatam 11.19.39), 
Vasudeva means *He who manifests because of much wealth, that 
is, because of meritorious acts involving devotional service to the 
Lord," therefore what is denoted by vasudeva is pure consciousness" 
(Bhagavat-sandarbha 98.10). Vasudeva is He who manifests by 
devotional service. In other words, bhakti-rasa, an offshoot of His 
svariipa-sakti, manifests by devotional service. Here the suffix a/n] 
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is applied after vasu (wealth) in the sense of tasyedam (this pertains 
to that) (Astadhyayi 4.3.120) (HNV 1164). Thus Vasudeva is “the 
god that pertains to dharma.” Alternatively, vasudeva is derived 
from vasudeva by the rule: prajriddibhyas ca, “[The suffix a/n] is 
applied] after words such as prajñā [without a change in meaning]" 
(Astadhyayi 5.4.38) (HNV 1272). 


Chapter Nine 


Yasoda Binds Krsna; 
He Sees Two Arjuna Trees 


10.9.1 
Sri-Suka uvaca 
ekada grha-dasisu yasoda nanda-gehini | 
karmantara-niyuktasu nirmamantha svayam dadhi || 


$ri-Sukah uvaca—Sri uka said; ekada—on one occasion; grha- 
dásisu—when the female servants; yasoda—Yasoda; nanda— 
Nanda's; gehini—wife (“she owns the house"); karma-antara- 
niyuktasu—engaged in other tasks; nirmamantha—churned; 
svayam—by herself; dadhi—yogurt. 


Sri-Sukah uvaca—ekada grha-dasisu karmantara-niyuktasu (satisu) 
yasoda nanda-gehini svayam dadhi nirmamantha. 


Jiva Gosvami— 

Sri-Sukah uvaca—ekada grha-dasisu karmantara-niyuktasu (satisu 
dadhisu ca akhilesu eva mathyamànesu satsu) yasodà nanda-gehini 
svayam dadhi nirmamantha. 


Sri Suka continued: One day, Yasoda, Nanda's wife, churned yogurt 


by herself while the maidservants of the house were engaged in 
other tasks. 
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Sridhara Svami— 
navame paya-utsikte gatva gopy atha tat-krtam | 
vilokya bhanda-bhangadi krsnam damna babandha tam || 


“In the ninth chapter, cowherd lady rushed to the fireplace when the 
milk was overflowing. Then, seeing a broken container, she bound 
Krsna with rope.” 


tanidarasritam visvam drstvà vismita-cetasah | 
bandhana-dvy-angulapurtya-pirnatam anvadarsayat || 


*Her mind amazed by beholding the universe, whose basis is His 
abdomen, she noticed that the rope was short by two fingers." 


10.9.1 
The prose order is: svayam dadhi nirmamantha, “She personally 
churned yogurt." 


Sanatana Gosvami—Not satisfied by being rebuked, because of 
His taste for bhakta-vatsalya He felt the need to be tied up. Thus, 
while narrating the Lord's pastime of accepting to be tied with 
rope, Sukadeva reveals what Pariksit had implied earlier with the 
term maha-bhaga (very fortunate) (10.8.46): Yasoda’s good luck is 
greater than Nanda's. 

She is called YaSoda because she gives Krsna the fame of being 
submissive to devotees by being Damodara, and so on. The phrase 
nandasya gehini (Nanda's wife) indicates that she had sufficient 
wealth to hire many maidservants. Still, “on a particular day (ekada 
= ekasmin dine), while the maidservants were engaged in other 
tasks, that is, tasks other than churning yogurt and stirring milk for 
her son, she herself incessantly churned (nirmanthanam = nihsesam 
manthanam)” for the sake of making the ultimate fresh butter for 
her son. 


Jiva Gosvami—To assert the true philosophical conclusion in that 
regard, while illustrating a pastime that varies in character from 
the other previous ones and that is suitable as an explanation of it, 
Sukadeva narrates simply because he remembered that pastime, 
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which does not follow the method of stealing yogurt and milk. 

Ya$odà is so called because she gives Krsna the fame of being 
very submissive to devotees by being Damodara, and so on. The 
phrase nandasya gehini (Nanda’s wife) signifies that she is half of 
Nanda’s body, and so it’s understood that his glory too should be 
perceived. 

“One day (ekadā = ekasmin dine), while the maidservants of 
the house were engaged in other tasks, that is, tasks which were not 
part of the routine, and when all the yogurt still had to be churned, 
she churned yogurt alone,” for the sake of an offering of food to the 
deity—the reason for the offering was her son’s welfare— and for 
the sake of her son's enjoyment. YasSoda would only take the very 
best of everything for her son. Therefore she churned resolutely 
(nirmamantha = niscitataya mamantha). 

It should be perceived that the other chores (karmantara) in this 
regard are very specific because all the women had given up other 
tasks and were busy that way and because upcoming texts state that 
the cowherd men had gone here and there on that day. The reason 
is they were conducting a sacrifice to Indra, because only Nanda 
practices a reverence of that sort in Vraja and because dàmodara- 
lilà, which is to be honored in the month of Kartika, occurred at the 
same time. In addition, that sacrifice pertains to Karttika since the 
offering to $ri Govardhana, which was undertaken only due to the 
beginning of it, must occur, according to the Agamas, on the first 
day of the bright half of Karttika. And similarly, in the description 
of autumn, it will be said in connection with what is related to 
Agrahayana (Margasirsa): indriyai$ ca mahotsavaih, “with great 
festivals, whose presiding deity is Indra" (10.20.48). In this citation, 
although the meaning of indriyaih is indriyarthaih (whose purpose 
is to gratify the senses), Indra is the presiding deity, by the axiom: 
indram indriya-kamas tu, “but one who desires sensory power 
should worship Indra” (2.3.2). 


Krama-sandarbha—lIt’s as if this could be the great festival of dipa- 


malika because of the designation of the worshipful recognition of 
dàmodara-lilà in Karttika.?? 


282  Diváli occurs before the new moon in Karttika. 
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Visvanatha Cakravarti— 
nisiddhya manthanam pitvà stanam catrptiman krudha | 
bhandam bhittva druto matra navame baddha isvarah || 


“In the ninth chapter, He prevented Yasoda from churning further. 
Not satiated by sucking her breast (for a short time because the milk 
on the fireplace was about to overflow), out of anger He quickly 
broke an earthen pot. Then the Lord was tied up by His mother.” 


caurya-krodhadimaj-jivan gunair baddhaiva rodayeh | 
caurya-krodhadiman matra baddhas tvam krsna rodisi || 


“O Krsna, You, who bound souls that have a passion for stealing 
and then make them cry, have a passion for stealing and are crying, 
bound by Your mother.” 


10.9.1 

Detecting that the king, who had asked the question but had not 
given ear to this seeming conclusion: “Nanda’s and Yasoda’s 
means to accomplish their unprecedented and greatly astonishing 
maha-vatsalya-prema for Krsna was some extraordinary and 
unprecedented sreyas (spiritual practice)” and hence was not quite 
satisfied, Sukadeva begins to narrate Krsna’s pastime of being 
bound with rope, a pastime which occurred on another day, in order 
to hint at the main philosophical conclusion in that regard. 

It occurred on the day of the great festival of dipa-malika 
(‘garland of lamps’ or ‘multitude of ghee wicks’, otherwise known 
as divali in Hindi): This is from Sri. Vaisnava-tosani. Sri Yasoda 
churned yogurt at this time while pondering as follows: “Out of 
a zillion cows, there are only seven or eight cows that graze only 
on very aromatic grass, smell like a lotus, and whose milk is very 
fragrant and exceedingly tasty. The milk, yogurt and so on of these 
cows alone will appeal to my son. Such a cow is as rare as a horse 
with a dark blue ear.” 

Concerning svayam (personally): “The maidservants should 
not be aware of what I’m doing, because great force arising from 
vatsalya-prema is needed while churning milk, skimming cream 
from milk, and so on. From today, only I will ensure that all the 
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milk, fresh butter and so on to be consumed by my boy is first-class, 
so that Krsna, who likes these delicacies, will not go to the house of 
other people to steal." That's the idea. 

Ya$odà had prepared many batches of yogurt the day before. 
On this day she churned the yogurt which had turned out the best. 
The words *She churned yogurt" also indicate that she stirred milk 
to make curds, and so on. 


Baladeva Vidyabhusana— 
nivàrya dadhno mathanam nipita- 
stanyapy atrpteh kupitah paresah | 
vibhinna-bhando navame jananyà 
druto 'parádhad udare nibaddhah |l 


“In the ninth, after preventing her from churning, the Lord, not 
satisfied even by suckling her mother's breast, became angry. He 
broke a pot. Because of this offense, she tied Him up.” 


10.9.1 

Having answered Pariksit in conformity with the question, now Sri 
Suka, who is extremely merciful, illustrates his own philosophical 
conclusion to Pariksit: This good fortune of Nanda and Ya$oda is 
not due to a sadhana, rather it is perfect from time immemorial. 


Siddhanta-pradipa—tin the eighth chapter, Sri Krsna's inward 
unlimitedness was mentioned. Now, in the ninth, Suka narrates to 
describe His outward unlimitedness. 


Anvitartha-prakasika—Ekadà (one day) signifies: “in the third 
year." *While the maidservants were engaged in other activities, 
those that had to be done for a fire sacrifice to Indra, Yasoda 
personally churned yogurt." 


ANNOTATION 
Yogurt is churned to extract butter. (If butter had formed on the 
yogurt overnight, it is skimmed before proceeding.) The yogurt 
is placed in a large earthen pot. A churning stick is inserted and 
is rotated by pulling the rope tied around it: After entwining the 
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wooden stick with the rope, each end of the rope is alternately 
pulled by one hand. The stick is made to stay vertical by making 
a loop with another rope around a nearby column or tree and by 
placing the stick at the open end of the loop. At the lower end of the 
stick is a cylindrical device which is a special piece of carved wood. 


10.9.2 
yani yaniha gitani tad-bàla-caritàni ca | 
dadhi-nirmanthane kale smaranti tàny agāyata || 


yani yàni—whichever; iha—here; gitani—are sung; tat-bàla- 
caritani—deeds of her boy; ca—also; dadhi-nirmanthane—during 
which there was a churning of yogurt; kale—at a time; smaranti— 
while remembering; tani—them; agáayata—sang. 


yani yàni tad-bala-caritani iha (vraje) gitani (bhavanti, sa) dadhi- 
nirmanthane kale tani smaranti (tani tadà) ca agayata. 


Jiva Gosvami— 

yani yani tad-bàla-caritàni iha (tava sabhayam maya) gitàni (sarvani 
tani svayam) smaranti dadhi-nirmanthane kale (gita-rüpena) agdyata 
ca. 


At the time of churning yogurt, she sang by recollecting whichever 
deeds of her boy are sung here. 


Sridhara Svami— "She sang at that time also (tadà ca agáyata)." This 
is the syntactic connection of the word ca. 


Sanatana Gosvami—The distributive sense (vipsá) in yàni yàni 
(whichever) signifies that all the deeds of her son, beginning from 
the killing of Pütana, are included. “She sang all those that are 
sung, i.e. famous, in the world (iha = loke).” Or “all those that were 
rendered in song here in Vraja (iha = vraje)." 

“At the time of churning the yogurt, she sang those while 
remembering them." That is, while contemplating on them, because 
her mind was overcome only by them, due to her abundance of deep 
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affection, and because they were special, due to being amazing. 
Alternatively: She would always remember the deeds of her boy, 
and at that time she sang them because she felt like singing, due to 
the nature of the churning. 

Thus, in order to churn yogurt by herself for the sake of singing 
the endless deeds of her boy on account of her deep motherly love, 
on that day all the maidservants were engaged in other tasks. The 
reason for that is the Lord's desire to be Damodara. 


Jiva Gosvami— While remembering—that is, while making those 
songs evoke her motherly feelings—all the deeds of that boy (tad- 
bala-caritani = tasya bálasya caritani), which were sung by me (gitani 
= maya *® gitani) in your assembly (iha = tava sabhayam), she sang 
at the time of churning yogurt,” in other words, on an occasion for 
singing. 

The word ca (and) has the sense of ukta-samuccaya (adding 
something mentioned): The sense is: nirmamantha agàáyac ca, “She 
churned and sang... all those rendered in song by various poets,” or 
“all those rendered in song by herself at the moment.” These two 
are optional explanations, where gitàni (sung) means gita-rüpena 
nibaddhani (rendered in song). 


Visvanatha Cakravarti—She sang while reflecting upon (smaranti = 
anusandadhati) the deeds of the well-known (tat = prasiddha) boy, 
Krsna, which were composed (gitáni = nibaddhàni), either by her or 
by poetesses, with a meter that is sung. The gist is: It was for the sake 
of soothing the agitation within that arose due to not seeing Krsna, 
who was resting in the house. 


Anvitartha-prakasika—The dtmanepada in agàyata is poetic 
license. 


10.9.3 
ksaumam vasah prthu-kati-tate bibhrati sutra-naddham 
putra-sneha-snuta-kuca-yugam jata-kampam ca subhrih | 
rajjv-akarsa-srama-bhuja-calat-kankanau kundale ca 


283 mama (Puri Dasa's edition). 
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svinnam vaktram kabara-vigalan-malati nirmamantha || 
(mandakranta) 


ksaumam-—made of linen; vasah—garment; prthu-kati-tate— on the 
edge of the large hips; bibhrati—wearing; sütra-naddham—tied by 
a cord; putra-sneha-snuta—oozing out of deep affection for the son; 
kuca-yugam—a pair of breasts; jata-kampam—in which shaking has 
occurred; ca—and; su-bhrüh—whose two eyebrows are resplendent; 
rajju-cákarsa—because of pulling [two] ropes; srama—due to 
exertion; bhuja—on her arms; calat-kankanau—two bangles that 
are moving; kundale—two earrings; ca—and; svinnam—perspiring; 
vaktram—face; kabara-vigalat-malati—whose jasmines are slipping 
out of the hair knot; nirmamantha—churned. 


(yasoda) subhrüh kabara-vigalan-malati prthu-kati-tate sūtra- 
naddham ksaumam vasah bibhrati (svasya) putra-sneha-snuta-kuca- 
yugam jata-kampam ca (bibhrati) rajju-akarsa-srama-bhuja-calat- 
kankanau (ca bibhrati) kundale ca (bibhrati) svinnam vaktram (ca 
bibhrati dadhi) nirmamantha. 


Yasoda, whose eyebrows are resplendent, who had two earrings, 
and from whose braids jasmines were tumbling, churned the yogurt 
while wearing a linen dress tightened by a girdle on the edge of her 
large hips, and two bangles shifting on her arms due to the exertion 
of pulling the rope. Her face was perspiring, and her breasts, oozing 
because of love for her son, were shaking. 


Sridhara Svami—“Tied by a string" means: “fastened by a girdle” 
(sutra-naddham = káfici-baddham). 

& rajjv-akarsa-$rama-bhuja-calat-kankanau ca is construed as: 
rajjoh akarsena sramah yayoh tayoh bhujayoh calantau kankanau 
ca, “She wore two bracelets, which were moving, on both arms, in 
which there was exertion due to pulling the rope." 

& kabara-vigalan-malati means: kabardd vigalantyah mdalatyah 
yasyah sa, “she whose jasmines are slipping out of the braid.” 


Sanatana Gosvami—Having thus eminently illustrated the cleverness 
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involved in her singing and so on in terms of being a suitable mother 
for the Lord, while also pointing out her beauty he describes her 
particular dress at that time: Ksaumam means kauseyam (silken). 
And that should be known to be yellow in consideration of her 
profuse resplendence as one whose color is dark blue, as mentioned 
in the Tantras. With respect to stitra-naddham (bound with a string): 
Suka makes one aware of her mass of resplendence in that regard. 
Or the sense is: kaficya drdha-baddham, “firmly tightened with a 
girdle" specifically for churning yogurt. 

“Her breasts ooze” means “Her breasts exude milk." This was 
due to her love for her son (putra-sneha-snuta-kuca-yugam = putra- 
snehena snutam prasnuta-ksiram kuca-yugam). 

Ya$oda is described as subhrüh (beautiful-browed) with the 
intent to express an intense resplendence by making her eyebrows 
move at that time. Her two earrings are mentioned: It's understood 
that they were shaking by the force of the churning. Kabara (braid) 
means kesa-bandha (binding of hair). Regarding the compound 
kabara-vigalan-malati, the absence of the suffix ka is poetic license. 
All in all, the rise of a profound love is implied. 


Jiva Gosvami—Here Suka, feeling affectionate toward Yasoda 
because she is Krsna’s mother and because she only loves Him, 
describes only her to illustrate that because of her topmost beauty 
and her deep love she suitably is Krsna’s mother. Her bodily beauty 
is evidenced by the words subhrüh (her eyebrows are resplendent) 
and prthu-kati-tate (on the edge of the large hips), which reveal more 
than what they express. 

The beauty of her dress is stated with ksaumam and so on. 
Ksaumam means: atasi-tantittham valkam (linen garment, lit. 
‘garment made of flax yarns’), in view of the quotation beginning 
from ‘ksauma’.*® Amara-kosa also states: atasi syad uma ksuma, 


284 The rule is: r-ràma-gopi-sarpir-àdibhyah kap, *[When the compound 
is a bahuvrihi], ka[p] is applied after words ending in r, after feminine 
words ending in i or à, and after sarpis and so on” (HNV 1078) (Astadhyayi 
5.4.151 & 5.4.153). 

285 Ksaumam dukülam syàt, “Ksaumam means dukülam" (Amara-kosa 
2.6.112). Monier-Williams defines dukülam as “a very fine cloth made of the 
inner fiber of the duküla plant." Apte says dukülam is “woven silk,” “a silk 
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“Atasi, uma, and ksumá are synonymous [and mean ‘flax’]” (Amara- 
kosa 2.9.20). Moreover it looks very thin. In addition, it has various 
colors. Its color was an amazing yellow, by considering that in Krama- 
dipika she is said to be dark blue, and so the contrast of colors would 
occasion a great splendor. In Gautamiya Tantra, however, her bodily 
luster is said to be yellow. 

With respect to sütra-naddham (bound with a cord): A great 
resplendence over and above that is illustrated. It was bound with a 
girdle (sūtra = nivi). It was bound with that either in a special way or 
for the sake of churning. 

In the second half of the verse, Suka talks about the inherent 
beauty of her motions. She was also moving both earrings (kundale 
ca = kundale ca calanti). Kabara means kesa-bandha. The absence of 
the suffix ka in málati lets us know that the rules governing the end 
of a compound are inconsistent. 

Jasmines (málati) are mentioned because only this type of flower 
is prominent in Karttika. With putra-sneha-snuta-kuca-yugam (her 
breasts ooze due to love for her son) and jata-kampam (her breasts 
shake), he talks about her deep affection aroused by singing her 
son's deeds. By the implication that the eyebrows were moving, in 
the term subhrüh, this term amounts to a description of the play of 
her emotions related to joy (harsa-bhava-vilasa). 


Visvanatha Cakravarti— To suggest that only Yasoda conforms to 
Krsna as a mother because of her vatsalya-prema and because of 
her form and qualities, he talks about a meditation pertaining to 
Sri Krsna's mother that must absolutely be done by the worshiping 
followers of vatsalya-rasa. 

Ksaumam means the garment was made from the fibre of flax. 
It is bright yellow, and can be very thin. By this, her dark blue color, 
mentioned in Krama-dipika, is implied. 

Sütra-naddham means nivya nibaddham (fastened by a girdle). 
The beauty of all her limbs is also indicated by these two: prthu-kati- 
tate (on the edge of the large hips) and subhrüh (whose eyebrows 


garment," *a very fine garment in general." In the literal meaning, the word 
ksauma is made from the ksumad (flax) by adding the suffix a/n] in the sense 
of tasya vikarah (a transformation of that) (HNV 1165). 
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are resplendent). The compound rajjv-akarsa-srama-bhuja-calat- 
kankanau means: “she wears two bracelets which are moving on her 
two arms, in which arms there was exertion due to pulling the rope." 

Kabara-vigalan-malati means: megha-tulyat kabarad vigalanti 
jala-bindu-sreni iva malati yasyah sā, “her jasmines are slipping out 
of her hair knot” like rain drops fall from a cloud. The absence of 
the suffix ka[p] is poetic license. 


Baladeva Vidyabhüsana—He depicts the resplendence of Hari’s 
mother, who is churning yogurt, for the sake of a meditation. The 
two earrings on her ears were studded with jewels. A necklace, 
bracelets on the upper arms, and ankle bells are implied. 

Her arms were fatigued by pulling both ropes (rajju-akarsa = 
rajjvoh akarsena) (both ends of the rope attached to the churning 
stick). Kabara-vigalan-málati means: “she whose jasmines are 
slipping out of her hair knot, which resembles a cloud, like so many 
stars." An amazing comparison is thus intimated. 

In the mantra-pithavarana, she is said to be golden (gauri) like 
lightning. In some other texts she is described as dark like a blue 
lotus (indivara-syama). 


10.9.4 
tam stanya-kama asadya mathnantim jananim hari | 
grhitvà dadhi-manthanam nyasedhat pritim āvahan || 


tam—to her; stanya-kamah—He who desires breast milk; asadya— 
after reaching; mathnantim—she who was churning; jananim—to 
mother; harih—Hari; grhitva—after holding; dadhi-manthanam— 
the stick for churning yogurt; nyasedhat—prevented; pritim 
avahan—to convey affection. 


harih stanya-kamah (san) tam jananim mathnantim āsādya dadhi- 
manthanam grhitvà pritim avahan (manthanat tam) nyasedhat. 


Desiring breast milk, Hari came close to His mother, who was 
churning, grabbed the churning stick and prevented her from 
continuing her work. He did this to convey affection. 
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Sanatana Gosvami—He desired breast milk either because this is 
in conformity with a sweet pastime or because He was hungry. The 
pronoun fam (her) at the beginning refers to her condition in the 
previous verse; the sense is *her who had such a deep affection for 
Him," because: jananim, she is His mother. In this way Sukadeva 
makes one aware that Krsna thought He was her son. 

Dadhi-manthanam | grhitva signifies: dadhnah | manthana- 
dandam panibhyam dhrtva, “after holding with both hands the stick 
for churning yogurt." Therefore: nyasedhat, “He prevented her from 
churning” or “He prevented the churning of yogurt.” Also because 
of that, with pritim dvahan (to convey affection) Suka says He made 
her happy; à means samantat (completely), and vahan means either 
prapayan (to cause to obtain) or kurvan (effecting), because of His 
endeavor to suck her breast and because of the cleverness involved 
in forbidding her by taking the churning stick. Consequently, it is 
said: harih, He is charming (mano-harana). 

Moreover, it’s understood that He arrived there by Himself. He 
had left His companions far away by some trick, out of fear that they 
would be an obstacle. His purpose was to experience the bliss of 
being tied up by the hand of the divine mother herself. 


Jiva Gosvami—(Additions are underlined.) He desired breast milk 
(stanya-kamah) because of hunger, which is in conformity with 
balya-lila infused with her special deep affection. Tam (her) signifies 
“her who is imbued with such a deep affection,” because: jananim 
(mother). In this way he only reiterates Sri Krsna’s inner mood. 
Also because of that, with pritim àvahan (to convey affection) he 
says He made her happy; à means samantat (completely), and vahan 
means prapayan (while causing to obtain), because of His endeavor 
to suck her breast, because of cleverness, and because of the ability 
to forbid by taking the churning stick. Consequently, it is said: harih, 
He is charming (mano-harana). It's understood that He had just 
gotten out of bed, because the custom in Karttika is to churn right at 
dawn and because He was not in the boys’ company. 


Visvanatha Cakravarti— The sense of asadya in tam àsadya (He 
reached her) is that He awoke inside the house at dawn and went 
outside, His face crying out of hunger. 
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By grabbing the churning stick (manthanam = manthana- 
dandam), Krsna prevented her from churning. He was thus evoking 
His mother’s affection (pritim àvahan = matuh pritim àvahan), 
insofar as she knew His tricky ways. 


10.9.5 
tam ankam àrüdham apdyayat stanam 
sneha-snutam sa-smitam iksati mukham | 
atrptam utsrjya javena sa yayav 
utsicyamane payasi tv adhisrite || 
upajati (12) 


tam—Him; ankam—unto the lap; arüdham—who had climbed; 
apayayat—made [Him] suck; stanam—[her] breast; sneha-snutam— 
oozing out of affection; sa-smitam—endowed with a smile (or 
along with a smile); iksati—while beholding; mukham—the face; 
atrptam—who is unsatisfied; utsrjya—after putting [Him] aside; 
javena—with speed; sd—she; yayau—went; utsicyamàáne payasi— 
[given the fact that] (or when) the milk was being overflowed; tu— 
only (or however); adhisrite—which was put on the fire. 


(tadà) sã (yasodà tasya) sa-smitam mukham iksati (svasya) ankam 
ariidham tam (svasya) stanam sneha-snutam apdayayat. (kiri)tu?*é 
payasi adhisrite utsicyamane (iti sthite sā tam krsnam) atrptam (api) 
utsrjya (tad-uttaranartham) javena yayau. 


Beholding His smiling face, she made Him, who had climbed 
unto her lap, suck her breasts, oozing because of deep affection. 
However, when the milk on the fireplace was about to overflow, she 
put Him aside, even though He did not feel satiated, and rushed to 
the fireplace. 


Sridhara Svami—The milk had been put on the fireplace (adhisrite 


286 Here, I added kim to make the word kintu, only because there is a 
rule that a sentence cannot begin with tu. For more details, consult Amara- 
koşa (tv-antathadi na pürva-bhàk, Amara-kosa 1.1.5). 
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= cullim àropite) and was being augmented by too much heat 
(utsicyamane = atitapena udricyamàne). 


Sanatana Gosvami—/ksati (beholding) should read iksamana. “She 
was beholding His smiling face" (sa-smitam mukham - tasya sa- 
smitam mukham). 

She put Him aside although He had not been satisfied by 
suckling. *But why didn't she go to the fireplace by keeping Him on 
her?" Suka responds to that with javena (speedily): The drift is she 
would not have been able to reach the fireplace in time to catch the 
milk. The specific reason for that is: utsicyamane (overflowing). It's 
understood that the place for cooking milk was not far from sight. 

The sense of the word tu (but; only)? is this: In a way, the 
overflowing milk was like the yogurt that she had been churning, but 
it was overflowing and so she had to go. (Plus, she went ‘only’ when 
it was overflowing.) She was not at fault for going away from Him 
for a mere instant, because ultimately her objective was to make 
Him happy. 


Jiva Gosvami—(Additions are underlined.) /ksati should read 
iksamana. *Beholding His face, which had a smile perceivable on 
the cheek—He was smiling because the milk was oozing by itself 
and because it was sweet—, she put Him aside, even though He was 
unsatisfied, and went." 

“But why didn’t she go to the fireplace by keeping Him on her? 
He was already suckling her breast." Suka responds to that with 
javena (speedily): The drift is she would not have been able to reach 
the fireplace in time to catch the milk. The specific reason for that is: 
utsicyamane, which means udrificati (overflowing). It’s understood 
that the place for cooking milk was not far from sight. 

The significance of tu is understood as follows: At the outset, in 
a way the milk and the yogurt had the same status. 

Or, in reference to: yad-dhamartha-suhrt-priyatma-tanaya- 

prandasayas tvat-krte, “the cowherds, whose homes, wealth, friends, 


287 Here tu is expressive of a difference. The definition is: tu syad bhede 
"vadhàrane, “Tu is used in the senses of bheda (difference) and avadharana 
(limitation, ascertainment, emphasis)" (Amara-kosa 3.3.241). 
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dear ones, children, life force, and aspirations are for Your sake" 
(10.14.35), the principle that everything belongs to Him is even 
stronger in Yasoda. Moreover, parents always try to do things to 
enhance their child's future prosperity such as health, wealth and 
education, even by tolerating the concomitant displeasure of the 
child. For instance, a parent might make the child drink bitter 
medicine, force the child to wash up, and so on. Parents do not 
behave this way toward others, hence the maturity of a mother's 
and a father's affection is hard to understand by someone who has 
some other mentality. Thus, Ya$odà thought as follows, *Krsna 
wants all kinds of dairy goods, even those from any cowherd, but He 
is just a little boy who doesn't have in mind to protect any wealth 
of that sort, even the wealth which belongs to Him, hence now I 
have to take care of things by myself." In that way, the fact that 
she momentarily put Him aside for that sake involved affection for 
Him. For example, one feels a certain kind of affection for oneself 
by tolerating hardship for the sake of wealth. The matter should be 
discerned thus. Therefore the word tu is used. 


Visvanatha Cakravarti—Yasoda thought, “Oh! This boy is 
intelligent” and desisted from churning. While breastfeeding Krsna, 
who had climbed by Himself unto her lap, she put Him aside. The 
reason she put Him aside is javena (she went ‘quickly’). And the 
reason for that too is: utsicyamane payasi, which means: atitapena 
udricyamane sati payasi, “when the milk was being augmented on 
account of too much heat.” She went quickly to lift it off the heat. 
The milk had been put on the fireplace (adhisrite = cullim āropite). 

“But isn't it that the milk on the fireplace became the center 
of her attention, that is, of her possessiveness, and that this became 
even greater than her possessiveness of Krsna, as a result of which 
Krsna, left unsatisfied, was disregarded?" It's true. 


tad-bhaksya-peyadisu kapy apeksyata 
yaya punah so "pi samety upeksatam | ?*5 
premna ?? vicitrá paripaty udirità 


bodhyà tathà premavatibhir eva ya || 


288  upeksyatàm (Krsna-Sankara Sastri’s edition) 
289  premno (Krsna-Sankara Sastri’s edition) 
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*Some particular requirement regarding what He should eat and 
drink was the reason He was disregarded. This is an amazing 
arrangement by prema that can be understood in that way only by 
ladies who have prema.” 


Baladeva Vidyabhüsana— When the milk was overflowing, meaning 
its volume was becoming larger than the pot, she went... to lift it off. 
These words need to be added. That her possessiveness for the milk 
was greater than for Krsna is not faulty, rather it is a good thing. 


Vallabhacarya— The word tu is expressive of another manner 
(prakramantaram). She didn't lift off the milk in compliance with 
the Lord in the same way she let go of the churning stick and did 
what is agreeable to Him, because of a lack of correspondence 
with churning. Rather she did so only after relinquishing what is 
agreeable to the Lord. 


Bhaktisiddhanta Sarasvati—She made Him suck her breast. But (tu 
= kintu) when the milk rose because of too much heat, she had to 
stop doing this. 


10.9.6 
sa jata-kopah ?*? sphuritarunadharam 
sandasya dadbhir dadhi-mantha-bhajanam | 
bhittvà mrsasrur drsad-asmana raho 
jaghasa haiyangavam antaram gatah || 
upajati (12) 


sah—He; jüta-kopah—whose anger has occurred; sphurita— 
quivering; aruna—rosy; adharam—lips (or lower lip); sandasya— 
after biting? dadbhih—with the teeth; dadhi—yogurt; mantha— 
[used for the sake of] churning; bhajanam—the container; bhittva— 
after breaking; mrsa-asruh—He whose tears are false (or amrsa- 
asruh—whose tears are not false); drsat—which is a stone [used 


290  safijata-kopah (BBT edition). 

291 The verbal root in sandasya is dans damsane (to bite); n[um] is 
deleted by the rule: ani-rametam visnujanantanam uddhava-na-rama-harah 
kamsarau (HNV 343) (Astadhyayi 6.4.24). 
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for crushing]; a$manà—with a stone; rahah—in a solitary place; 
jaghasa—devoured; haiyarngavam—fresh butter; antaram—within; 
gatah— [having] gone. 


sah (krsnah) jata-kopah (tasya) sphuritarunadharam | dadbhih 
sandasya dadhi-mantha-bhajanam drsad-a$mana bhittvà mrsasruh 
antaram gatah (ca san) rahah haiyangavam jaghasa. 


Baladeva Vidyabhüsana— 

sah (harih) jata-kopah (san) sphuritarunadharam dadbhih sandasya 
(kopad) mrsasruh drsad-asmanà dadhi-mantha-bhajanam bhittva 
antaram gatah rahah haiyangavam jaghasa. 


Angry Krsna bit His quivering rosy lips, broke with a grindstone the 
pot used for churning yogurt, went to an inner part of the house and, 
bearing a false tear, devoured fresh butter in a solitary place. 


Sridhara Svami—He broke the pot with a grindstone (drsad-asmana 
= sila-putrena). He went in the middle of the house (antaram = grha- 
madhyam). He ate (jaghasa = abhaksayat) fresh butter (haiyangavam 
= navanitam) in a solitary place (rahah = ekante). 


Sanatana Gosvami—Only the sweetness of bdlya-lila is to be 
understood by His anger. Mrsasruh means: “He whose tear is false" 
for the sake of eminently cheating His mother even though there 
was no reason. Alternatively, sometimes He cries, even though 
it's false, as a deceit and so on, but at this time He was amrsasruh 
(He whose tears are not false) (by the phonetic combination with 
bhittva) because He was not satisfied (atrptam, 10.9.5). 

Concerning drsad-asmana (with a grindstone): It was for the 
purpose of gradually making a small hole in a low place on the pot, 
silently. “He ate the fresh butter” that was on a high swing. At first 
He brought a large mortar, turned it upside down, and mounted the 
fore part of His foot. He wanted to eat because He was not satisfied. 
Or He ate out of anger. 


Jiva Gosvami— With jata-kopah (angry), the sweetness of absorption 
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in bálya-lilà consisting of affection for His mom is described. Because 
those emotions arose only in His mind and because what He did 
took place in a solitary place, it is shown that His anger was real. 

Mrsasruh means: “He whose tear is false," because of an 
arrogant look, even though useless, only by the nature of childhood. 
The usage is similar to this verse by Bhatti: 


násyam pasyati yas tasyah nimste danta-cchadam na và | 
samsrnoti na coktani mithyasau vihitendriyah || 


*He does not see her face, nor does he kiss her lips, nor does he pay 
attention to what she says. He is falsely in control of his senses." 
(Bhatti-kavya 5.19) 


Alternatively, sometimes He cries, even though it’s false, as a deceit 
and so on, but at this time He was amrsasruh (He whose tears are 
not false) inasmuch as He was not satisfied. 

Concerning drsad-asmanà (with a grindstone): It was for the 
purpose of gradually making a small hole at the bottom of that pot, 
silently. Antaram gatah signifies: antar-grham gatah san, “having 
gone within the house.” Haiyangavam denotes haiyangavinam, ghee 
produced from cow’s milk from the day before (Amara-kosa 2.9.52). 


Visvanatha Cakravarti—The compound mrsasruh means: mrsa 
vrtha api bàlya-svabhavad eva asru yasya sah, “He whose tear is 
false, even though useless, only by the nature of childhood.” 

Drsad-asmanaé means sild-putrena (with a grindstone). It's 
understood that He broke the pot at its base for the sake of silently 
making a hole. Antaram means grhabhyantaram (the inner part of 
the house). Haiyangavam means fresh butter made that day of cow’s 
milk from the day before. 


Baladeva Vidyabhüsana— In this verse he says: “The malcontent son 
had anger because of rejection and disrespect.” “Hari, being angry, 
bit the quivering rosy lower lip with His teeth and, bearing real tears 
(amrsasruh) out of anger, broke the container used for churning 
yogurt, with a fine-tipped stone (drsad-asmanà = süksmagrena śilā- 
khandena)—this means He silently made a slight hole, only due to 
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anger—, went within the house (antaram = grha-madhyam), and ate 
(jaghása = bhaksitavan) liquid ghee made that day from cow's milk 
from the day before (haiyangavam - hyo-go-dohasya sadyo ghrtam 
rasa-rüpam)," which had been placed there by mother for His sake. 

His own fickleness, revealed by the little boys, and sometimes 
a false tear, to avoid arousing mother's anger, might occur by the 
nature of infancy, but on that day He was amrsasru (He whose tears 
are not false) because of anger. It is said in that way. 

Someone might argue: “But, since the Srutis say: vijighatso 
pipasah, “The soul has no desire to eat, no desire to drink" 
(Chandogya Upanisad 8.7.1) and since the Smrti says: nitya- 
trptasyatrptih, “the noncontentment of Him who is always content,” 
arosano hy asau devah, “The Lord is not inclined to being angry” 
(Mahabharata, santi-parva 323.18), the anger of Him who has no 
anger is contradictory.” If this were said, the knowers of the truth 
reply: His anger, which arouse due to noncontentment, was only 
an attribute of the svariipa, and nourished His mother's vatsalya- 
rasa, as if He were foolish and as if He were afraid. It was not an 
attribute of the materialistic rasa, because He does not have any of 
the eighteen great faults.?? His anger was not an imitation because 
He was alone. 


Vijayadhvaja Tirtha—He had a false tear in the sense that His tear 
did not arise from sorrow. 


10.9.7 
uttàrya gopi susrtam payah punah 
pravisya samdrsya ca dadhy-amatrakam | 
bhagnam vilokya sva-sutasya karma taj 
jahàsa tam capi na tatra pasyati || 
upajati (12) 


uttarya—after lifting; gopi—the cowherd lady; su-srtam—well- 
cooked; payah—the milk; punah—afterward; pravisya—after 
entering; samdrsya—after seeing; ca—and; dadhi-amatrakam—the 
container of yogurt; bhagnam—broken; vilokya—after beholding; 


292 These faults are listed in Bhakti-rasamrta-sindhu (2.1.247-248). 
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sva-sutasya—of her son; karma tat—that work; jahasa—laughed 
(or smiled); tam—Him; ca api—neither; na—not; tatra—there; 
pasyati—seeing. 


gopi susrtam payah uttarya punah (dadhi-manthana-sthanam) 
pravisya dadhy-amatrakam bhagnam samdrsya_ sva-sutasya tat 
karma ca vilokya tatra ca api tam na pasyati jahasa. 


The cowherd lady lifted the well-cooked milk, entered the place 
for churning yogurt, saw the broken pot of yogurt, realized that the 
mischief was the work of her son and, not seeing Him there either, 
laughed. 


Sridhara Svami—The milk was scorched (su-Sritam = su-taptam). 
“After entering... the place for churning yogurt (pravisya = dadhi- 
manthana-sthanam pravisya) and seeing (sandrsya = drstva) the 
broken (bhagnam = bhinnam) pot,...” 

Sanatana Gosvami—She immediately lifted it off. Later, “she 
directly saw (samdrsya = saksad drstva) the broken pot. Then she 
realized: ‘That is the work of the son’ (vilokya sva-sutasya karma 
tat = tat ca sutasya eva karma iti nirdharya),” since others don’t 
behave that way, not to mention their inability to do such an act. 
“Not seeing (tam capi na tatra pasyati = tam api tatra apasyanti) 
Him there either, she smiled—due to His fickleness, or due to His 
type of cleverness, or due to His escape out of fear—and gradually 
intensified her search for Him.” 


Jiva Gosvami—(Additions are underlined.) It_was excessively 
cooked (susritam = susthu śritam = susthu pakvam).?” “She realized: 
‘That is the work of the son’ (vilokya sva-sutasya karma tat = tat ca 
sutasya eva karma iti nirdharya),” because others don’t behave that 


293 One definition is: balavat susthu kimuta sv ativa ca nirbhare, “ Balavat, 
susthu, kimuta, su, and ativa are used in the sense of excessiveness” (Amara- 
kosa 3.4.2). Another definition is: susthu prasamsane, “Susthu is used in the 
sense of praise” (Amara-kosa 3.4.19). Thus susthu pakvam can also mean 
‘well cooked.’ 
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Way, because of perceiving a special cleverness involved in breaking 
the container and because of the possibility of anger. 


“Not seeing (tam capi na tatra pasyati = tam api tatra apasyanti) 
Him there either, she smiled" because of His fickleness, because of 
His type of cleverness, because He fled out of fear, and because she 
heard both the sound of His small ankle bells inside the house and 


the sound of the pot that got displaced by His movement. 


Visvanatha Cakravarti—The milk was thoroughly cooked (susrtam 
= supakvam). “After entering the place for churning yogurt (dadhi- 
manthana-sthanam is added) and seeing the broken container of 
yogurt (dadhy-amatrakam = dadhi-patram)...” The suffix ka[n] in 
dadhy-amatrakam is used in the sense of anukampa (pity) since the 
yogurt was very firm on account of being very unctuous. 


Anvitartha-prakasika—The absence of n[um] is pasyati is poetic 
license.2™ 


10.9.8 
ulükhalanghrer upari vyavasthitam 
markàya kamam dadatam sici sthitam | 
haiyangavam caurya-visankiteksanam 
niriksya pascat sutam agamac chanaih || 
upajati (12) 


ulükhala—of an [upside down] mortar [used for grinding]; arighreh 
upari—above the foot (i.e. above the base);vyavasthitam— [being] 
steady; markaya—to a monkey; kamam—treely (ie. at will); 
dadatam—who was giving; sici—on ropes (hanging from the ceiling); 
sthitam—situated; haiyangavam—fresh butter; caurya-visankita- 
iksanam—whose eyes are afraid due to the theft; niriksya—after 
seeing; pascat—[from] behind; sutam—the son; dgamat—she 
approached; sanaih—slowly. 


(yasodà svasya) sutam ulukhalanghreh upari vyavasthitam (santam) 
markàya sici sthitam haiyangavam kamam dadatam | caurya- 


visankiteksanam niriksya sanaih pascad agamat. 


294 The rule is: sap-syabhyaàm satur num i-pratyaye (HNV 742). 
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Baladeva Vidyabhüsana— 

(sa) suta (pas$cad-dvarena nirgamya)  ulükhalanghreh upari 
vyavasthitam sici sthitam haiyangavam (aniya) markaya kamam 
dadatam caurya-visankiteksanam (jalika-randhrad) niriksya pascad 
(tam jighrksanti) sanaih agamat. 


Observing her son, who was seated on an upside-down wooden 
mortar and was freely giving monkeys the fresh butter in a pot 
that was hanging in a suspended loop of rope while His eyes were 
apprehensive due to the theft, she slowly approached Him from 
behind. 


Sridhara Svaàmi—He was above an overturned mortar 
(ulükhalanghreh upari = parivartitasya ulükhalasya upari). The 
fresh butter had been in a pot in a suspended loop of rope (Sici = 
Sikye) (as in verse 10.8.30). The son's eyes were moving to and fro 
because of the theft (caurya-visankiteksanam = cauryena visankitam 
caficalam iksanam yasya tam sutam). 


Sanatana Gosvami—Markaya is in the singular in reference to the 
category (jati); the meaning is markatebhyah (to the monkeys). “She 
approached from behind," that is, behind the son's back, so as to 
cheat His sight (pascat = sutasya prstatah tad-drsti-varicanartham). 


Jiva Gosvami—He was seated (vyavasthitam — upavistam) cross- 
legged above a mortar which had been overturned to scare the 
crows. Prior to that, He had eaten some fresh butter after entering 
deeper in the house, had rapidly taken both the leftover butter and 
the pot that contained it, and had gone to a solitary place behind 
the house through a back door to trick His mother. All this is to be 
added. 

That butter was in the same pot that had been placed in a 
suspended loop of rope (sici sthitam = sikye sthapitam yat, tad eva). 
“She went behind her son's back, so as to cheat His sight" (pascat = 
sutasya prstatah tad-drsti-vaficanartham). 


Krama-sandarbha—“She went out of the house—tasmat nirgamya 
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needs to be added—through a back door (pascat = pascad-dvarena).” 


Visvanatha Cakravarti—Delaying a little and smiling by inferring 
that He is eating fresh butter inside the house—she inferred this 
from the marks of tiny feet moistened with yogurt, from the sound 
of small bells, and from the sound of the pot that was displaced by 
His gait—, she went exactly where she wanted to go. At that time, 
Krsna, who had gone out through a side door, was sitting cross- 
legged above a mortar that was made to have its face turned down to 
scare the crows, in the courtyard. Here Sukadeva talks about what 
happened next. 

“The fresh butter had been hanging on ropes (sici = sikye)." 
This means it had been stolen from there and brought outside. 

“She saw Him, whose two eyes were intent on planning a move 
at that time, out of fear of her chastisement because of stealing 
(caurya-visankiteksanam = cauryàd dhetoh matr-tadana-bhayad 
visankite tada gamananusandhàna-pare iksane yasya tam). She, who 
was still in the house, looked at Him by hiding behind the frame of 
the window and tilting her neck. Desiring to catch Him from behind 
(pascat = tat-prstatah tam jighrksanti) so as to trick His vision, she 
approached Him slowly (sanaih) for the sake of not making noise 
with her feet. 


Baladeva Vidyabhüsana—She observed Him through a latticed 
window. 


10.9.9 
tam atta-yastim prasamiksya satvaras 
tato ’varuhydpasasara bhita-vat | 
gopy anvadhavan na yam apa yoginam 
ksamam pravestum tapaseritam manah || 
upajati (12) 


tam—her; atta-yastim—by whom a stick was taken; prasamiksya— 
after staring; satvarah—who is swift; tatah—from that (i.e. from 
the mortar); avaruhya—after getting down; apasasara—fled; bhita- 
vat—as if afraid (or in such a way that He was afraid); gopi—the 
cowherd lady; anvadhàávat—ran after (or anu adhavat); na—not; 
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yam—whom; dpa—treach; yoginam—of yogis; ksamam—able; 
pravestum—to enter; tapasá—through austerities (or by means of 
meditation); iritam—elevated; manah—the mind (i.e. the minds). 


(krsnah) tam àtta-yastim (agacchantim) prasamiksya satvarah (san) 
tatah (ulükhalanghreh) avaruhya bhita-vat apasasara. tapasa iritam 
(ataeva) pravestum ksamam yoginam manah (api yad brahma) yam 
(krsnam) na apa, gopi (tam krsnam) anu adhavat. 


Sridhara Svàmi's alternative explanation— 
gopi (tam kevalam) anvadhavat na (tu) apa, (yatah) yoginam manah 
(api) tapasa iritam yam pravestum (na) ksamam (bhavati). 


Visvanatha Cakravarti— 
gopi (yasodà tam) anvadhavat, yoginam manah tapas iritam (api) 
pravestum ksamam (api) yam na apa. 


Yasoda had grabbed a stick. Krsna stared at her. He swiftly alighted 
from the wooden mortar and fled as if He were afraid. The cowherd 
lady ran after Him, whom the minds of yogis, although elevated by 
meditation and able to merge, cannot reach. 


Sridhara Svami—‘She ran after Him whom even the minds (manah 
= mano ’pi) of yogis, which are brought to the state of being His 
form (iritam = tad-akaratam nitam) by one-pointedness (tapasa = 
aikagryena) and which, therefore, are able to penetrate (pravestum 
ksamam), do not reach (na apa).” 

Or, "She just ran. She didn't catch Him, because even the minds 
of yogis are not able to enter Him." 


Sanatana Gosvami—“Krsna eminently and completely looked 
at her” (prasamiksya = prakarsena samyag iksitva) to determine 
whether she was going to beat Him with the stick. Hence, “the Lord, 
being quick (satvarah = satvarah bhagavan san), got down from the 
base of the mortar (tatah = ulükhalanghreh) and fled by running 
(apasasara = dhavitva palayata), as though He were afraid,” that is, 
He was not really afraid because He knew how much His mother 
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loved Him. Or the sense is He fled like some scared boy might do 
(bhita-vat = bhitah anyah yatha tatha eva). This is the sweetness of a 
pastime of vatsalya in the mother. 

“The minds of those who realize trance (yoginam = yogah 
samadhih tadvatam), although fit (ksamam = yogyam api) to become 
merged in Brahman (pravestum = brahmani lini-bhavitum), did not 
even touch (na dpa = na asprsad api) Him. He ran, and Sri Yasodà 
ran after Him." This shows that her good fortune is greater than any 
other devotee's. 


Jiva Gosvami—"Krsna eminently and completely looked at her" 
(prasamiksya = prakarsena samyag iksitvá) to determine whether she 
was going to beat Him with the stick. Hence, “being quick (satvarah 
= satvarah san), He ran...” to the first gate of the village where there 
is a dwelling for many people that is close to the conscious trees 
known as yamala and arjuna, in order to cheat His mother. 

With respect to bhita-vat, in truth it's because there was no fear 
within, because He knew how much His mother loved Him. Or the 
sense is He fled like some scared boy might do (bhita-vat = bhitah 
anyah yatha tathà eva). The sweetness of this pastime of balya-lilà is 
in the mother. 

However, on that day, knowing that the first gate was deserted, 
Mother just ran after Him: This is exactly what Suka says, “The 
minds of those who realize trance (yoginaém = yogah samadhih 
tadvatàm), although impelled for the sake of being favorably 
disposed for tvam (the ‘you’ principle, i.e. the jiva) (iritam = tvad- 
unmukhatvaya preritam api)? by being one-pointed (tapasad = 


295 Elsewhere, Visvanatha Cakravarti specifies that in such a context, 
tvam denotes the jiva (Sarartha-darsini 11.3.38 & 11.19.8). For example, in 
tat tvam asi, “You are That” (Chandogya Upanisad 6.8.7), the word tvam 
(you) denotes the soul: The soul is transcendental. Similarly, in aham 
brahmásmi, “I am Brahman” (Brhad-àranyaka Upanisad 1.4.10), the 
word aham denotes the soul. Moreover, the meaning is not “I am Para- 
Brahman.” Depending on the context, the word brahman has different 
shades of meaning. What is meant is that the ego is not the real identity: 
Kuvera said to Dhruva: aham tvam ity apartha dhir ajrianat purusasya hi, 
“The notions of ‘T’ and ‘you’ are opposed to one’s real interest and arise 
from a soul’s ignorance” (Bhagavatam 4.12.4). In Krama-sandarbha, Jiva 
Gosvami clarifies the matter. 
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aikagryena) and although able (ksamam = yogyam api) to become 
merged in Brahman (pravestum = brahmani lini-bhavitum)—or else 
able to appear during the avirbhàáva of the Lord—, did not even 
touch (na dpa = na asprsad api) Him (yam)." That will be made 
clear in the verse beginning from nayam sukhapah, “He is not easily 
attained" (10.9.21). 

“She ran behind Him." The sense of anu (behind) is “She ran 
as though He could be reached at every step.” Aho! What is the 
big deal about her good fortune of continually spending quality 
time with Him by making Him rest on her lap! Her good fortune 
of spending time to chase after Him is not even in the range of the 
minds of the topmost yogis! Plus, she directly ran after Him. This 
shows that her good fortune is greater than any other devotee's. 


Krama-sandarbha—lIt’s understood that He ran to the first gate to 
cheat His mother. “The yogis’ minds, although impelled (iritam = 
preritam api) through austerities (tapasd) to reach a mergence in 
Brahman (pravestum = brahmani linatam praptum), did not attain 
which [Brahman], which is whom (yam dpa = yat yam apa), she ran 
after Him.” 


Visvanatha Cakravarti—She held a stick to induce fear in her son. 
Concerning bhita-vat (as if afraid): In truth it’s because there was 
no fear within, because He knew the abundance of His mother’s 
natural deep affection. Alternatively, bhita-vat ends in the suffix 
mat[up] and is an adverb: “He fled (apasasara = dudráva) in such a 
way that He had fear (bhita-vat = bhaya-yuktam yatha syat tatha),” 
in view of Kunti’s statement: bhaya-bhavanayé sthitasya, “of You, 
who had thoughts of fear” (1.8.31). 

“Yasoda ran after Him, whom the minds of those who realize 
trance (yoginam = yogah samadhih tadvatam), although elevated 
(iritam = iritam api) by knowledge (tapasa = jfianena) and although 
able (ksamam = ksamam api) to become merged in Brahman 
(pravestum = brahmani lini-bhavitum), do not reach (na apa).” That 
will be made evident in ndyam sukhapah and so on (10.9.21). 


Baladeva Vidyabhusana—“His mother ran after Him, whom the 
minds of yogis cannot reach.” How is the mind? “Although able 
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(ksamam = yogyam api) to enter, once completely purified (iritam 
= parisodhitam) by the last stage before trance (tapasa = samādhi- 
paryantena)." The upshot is: Their minds can enter Him by His 
mercy, not by their own means. 


10.9.10 
anvancamana janani brhac-calac- 
chroni-bharakranta-gatih sumadhyama | 
javena visramsita-kesa-bandhana- 
cyuta-prasünanugatih paramrsat || 
upajati (12) 


anvaiicamana—while going after; janani—the mother; brhat—large; 
calat—moving; sroni—of the hips; bhara—by the burden (or by the 
weight); akranta-gatih—whose motion is overcome (i.e. stiffened); 
su-madhyama—whose waist is resplendent; javena—because of 
the speed; visramsita—loosened; kesa-bandhana—from the hair 
knot; cyuta—which are falling; prasüna—because of flowers (or of 
flowers); anugatih—she in relation to whom there is a following; 
paramrsat—caught a hold of Him. 


janani (evam krsnam) anvaficamànà (svasya) brhac-calac-chroni- 
bharakranta-gatih sumadhyama javena (hetunā) visramsita-kesa- 
bandhana-cyuta-prastinanugatih (tam) paramrsat. 


Sanatana Gosvami / Jiva Gosvami— 

janani anvañcamānā  brhac-calac-chroni-bharakranta-gatih (api) 
sumadhyama visramsita-kesa-bandhana-cyuta-prasunanugatih 
javena (sneha-mayena tam) paramrsat. 


While chasing Krsna, Mother Yasoda’s movements were hampered 
by the weight of her large moving hips. Her waist was resplendent. 
Flowers fallen from her loosened braids left a trail behind her. With 
her speed she got hold of Him. 


Sridhara Svami—A nvaficamàanà means: evam krsnam anugacchanti, 
“she was going after Krsna in this way." 
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X brhac-calac-chroni-bharakranta-gatih means: brhatyoh calantyoh 
sronyoh bharena ākrāntā stabdhà gatih yasyah sa, “Her motion was 
stiffened by the weight of two large moving hips." 

& visramsita-kesa-bandhana-cyuta-prasunanugatih means: visramsitat 
kesa-bandhat cyutaih prasünaih anugatih anuganam yasyah sa, “She 
has a trail because flowers have fallen from the hair knot, which is 
loosened.” 

Paramrsat means dhrtavati, “She got hold of Him.” 


Sanatana Gosvami—Although her motion was stiffened by the 
weight of her large moving hips, she caught Him, that is, she held Him 
from the back (paramrsat = tam paramrsat = tam prstatah drtavati), 
because of the speed of running (javena = dhàvana-vegena), since 
she is a mother (janani). She ran speedily due to the intensity of 
deep affection. 


Jiva Gosvami—(The commentary is the same.) 


Visvanatha Cakravarti—In this verse Suka affirms: “Nor should it 
be said that she did not reach Him by running after Him, who is very 
difficult to attain by yogis.” Paramrsat means para amrsat, and para 
means prstatah (from the back): She caught Him from the back. 


Baladeva Vidyabhüsana— The flowers were jasmines. 


Vallabhacarya—Prasüna means puspa (flower). The derivation is: 
prakrstah stinah yesam tani prasiinani, “Flowers are called prastina 
because their origination (sāna) is eminent (pra = prakrsta).”?”° 


10.9.11 


krtagasam tam prarudantam aksini 

kasantam afijan-masini sva-panina | 
udviksamanam bhaya-vihvaleksanam 

haste grhitva bhisayanty avagurat || 


296 Here the word sūna is made with the suffix /k/ta in the passive 
impersonal voice, from the verbal root si/n] prani-garbha-vimocane (4A) 
(to give birth, produce). The t of /k/ta changes to n (HNV Brhat 1222 vrtti) 
(Varttika 8.2.44). 
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upajati (12) 


krta-agasam—by whom an offense was done; tam—Him; 
prarudantam—who was crying; aksini—both eyes; kasantam—who 
was rubbing; afijat-masini—on which the eyeliner is going; sva- 
pànina—with His hand; udviksamanam—who was looking upwards; 
bhaya-vihvala-iksanam—He whose eyes were agitated out of fear 
(or in such a way that His eyes were agitated out of fear); haste—on 
the hand; grhitva—after catching; bhisayanti—while causing fear (or 
to cause fear); avagurat—she assailed. 


(sa yasoda) tam (krsnam) krtagasam prarudantam afijan-masini 
(tasya) aksini sva-panina kasantam bhaya-vihvaleksanam (svam) 
udviksamanam haste grhitva (enam) bhisayanti avagurat. 


{athava: (sa yasoda) tam (krsnam) krtagasam prarudantam afijan- 
masini (tasya) aksini sva-panina kasantam udviksamanam bhaya- 
vihvale haste grhitva (enam) bhisayanti ksanam avagurat.} 


When she grabbed Him on the hand, He, an offender, kept crying 
while looking upward, His eyes agitated out of fright. With the other 
hand He rubbed His eyes, around which the eyeliner was fading. 
She rebuked Him to induce fear. 


Sridhara Svami—“He was rubbing (kasantam = sammardayantam) 
both eyes (aksini), on which the eyeliner was effusing everywhere 
(afijan-masini = afjanti sarvatah prasaranti masi yayoh te), with 
His hand (sva-panina).” Bhisayanti is short because of the meter; 
bhisayanti means bhayam utpddayanti, “she was producing fear.” 
Avagurat signifies abhartsayat, “She did a rebuke.” 


Sanatana Gosvami—Krtagasam means: “He by whom an offense 
(agas = aparádha), characterized by breaking a pot of yogurt, 
stealing fresh butter, and so on, was done.” Therefore, expecting a 
chastisement, He was eminently crying (prarudantam = prakarsena 
rudantam) to annul that. As a result: afijan-masini. The black 
eyeliner (masi = kajjala) was running because of the tears; or it was 
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fading by itself. He was rubbing (kasantam = sammardayantam) 
both eyes with His hand to remove the tears. He wanted His mother 
to wipe His tears with her hand, but she did not, on account of His 
offense. Or He was rubbing His eyes to make tears come out. 

Moreover: bhaya-vihvaleksanam, “His eyes were moving to 
and fro (vihvala = caficala) out of fear.” Alternatively: “He whose 
gaze (iksanam = niriksanam yasya tam) was confounded (vihvala 
= ákula) due to fear." Or bhaya-vihvaleksanam is an adverb: Even 
while making Him, who was crying, look above (udviksamana ?? 
= uccair viksamana = uccair avalokayanti api) in such a way that 
His eyes were agitated out of fear (bhaya-vihvaleksanam = bhaya- 
vihvaleksanam yatha syat tatha), she was inducing fear (bhisayanti = 
bhisayanti) so that He would not commit such an immoral act again, 
by saying: “From now on, I won't give you any fresh butter. No more 
treats. I will hide with other ladies in their homes: If I spot you there, 
Iwill never let you go out of my house again, and you will never play 
with your friends." 

In like manner, while making Him afraid by raising the stick 
she did a rebuke (avagurat = nirbhatsanam eva akarot) with an 
abundance of vatsalya, “Hey restless boy overcome by anger, greedy 
by nature, friend of monkeys. Hey robber!" and so on, but she didn't 
chastise Him. 

In the reading udviksyamana (she who is being looked at above), 
the compound bhaya-vihvaleksanam is an adverb as before: uccair 
ürdhva-mukhataya avalokyamana, “while being seen as someone 
whose face is looking up in such a way that His eyes were agitated 
out of fear." His fearful agitation is indicated thus. Consequently, 
she only did a rebuke (avagurat = avagurad eva). 

Alternatively, bhaya-vihvaleksanam signifies bhaya-vihvale 
ksanam, and bhaya-vihvale modifies haste (on the hand): bhayena 
kampamane haste grhitva ksanam avagurat, “She grabbed Him on 
the hand, which was trembling (vihvale = kampamane) out of fear, 
and rebuked Him for a moment.” 


297 The reading udviksamana (she who is looking up), instead of 
udviksamanam (Him who is looking up), is Vallabhacarya’s reading and is 
also accepted by Jiva Gosvami. 

298 The reading udviksyamaná, although accepted by Jiva Gosvami, is 
not listed in any edition of Bhagavatam. 
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Jiva Gosvami—(A dditions are underlined.) Krtagasam means: “He 
by whom an offense (agas = aparadha), characterized by breaking a 
pot of yogurt, stealing fresh butter, and so on, was done." Therefore, 
expecting a chastisement, He was eminently crying (prarudantam = 
prakarsena rudantam) to annul that. As a result: afijan-masini. The 
black eyeliner was running (afijan-masini = prasarat-kajjale) because 
of the tears. He was rubbing (kasantam = sammardayantam) both 
eyes with His hand to remove the tears. He wanted His mother to 
wipe His tears with her hand, but she did not, on account of His 
offense. Or He was rubbing His eyes to make tears come out. 

Bhaya-vihvaleksanam means: kificid-bhayena vihvale iksane 
netre yasya tam, “He whose eyes are agitated on account of a bit of 
fear.” Alternatively, He was crying in that way. 

“Even while making Him look above (udviksamana = uccair 
viksamana = uccair avalokayanti api), she did a rebuke (avagurat 
= avagurata)—the verbal root is gur[i] udyame (6A) (to endeavor, 
make an effort)*°— to induce fear (bhisayanti = bhisayanti = 
bhayayanti = bhayayitum)” for the sake of making Him feel the 
heat, albeit in a resplendent way, to curtail His habit of committing 
such immoral acts, by saying: “Hey restless boy overcome by anger, 
greedy by nature, friend of monkeys. Hey robber, from now on, I 
won't give you any fresh butter. No more treats. I will hide with 
other ladies in their homes: If I spot you there, I will never let you go 
out of my house again, and you will never play with your friends." In 
that way, the gist is: "She as if did an effort to beat Him (avagurat — 
tàdanodyamam iva krtavati) by raising the stick and so on," but she 
did not beat Him. 

In the reading udviksyamana (she who is being looked at 
above), the compound bhaya-vihvaleksanam is an adverb: uccair 
ürdhva-mukhataya avalokyamana, “while being seen as someone 
whose face is looking up in such a way that His eyes were agitated 
out of fear." His fearful agitation is indicated thus. Consequently, 
she only did a rebuke (avagurat = avagurad eva). 


299 By his gloss as avagurata, Jiva Gosvàmi explains that the verbal 
base avagur, that is, the prefix ava added after the verbal root gur/i/, is 
atmanepadi, just like the verbal root gur/i/ itself. Still, according to Apte’s 
Dictionary, avagur is ubhayapadi. In Manu-smrti, avagur is parasmaipadi: 
na kadacid dvije tasmàd vidvan avagured api (4.169). 
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Or bhaya-vihvaleksanam signifies bhaya-vihvale ksanam, and 
bhaya-vihvale modifies haste (on the hand): bhayena kampamane 
haste grhitvà ksanam avagurat, “She grabbed Him on the hand, which 
was trembling (vihvale = kampamane) out of fear, and rebuked Him 
for a moment.” 


Visvanatha Cakravarti—In this verse he says: She did not only grab 
Him, who is hard to attain by yogis, rather she also rebuked Him, 
who is being praised continuously by Brahma, Rudra and other 
gods, and even made Him afraid, only with a stick, although He is 
feared by Mahà-Kala, Yama, and others. 

“With His hand, He was rubbing both eyes, on which the 
eyeliner was smudged (afijan-masini — afijanti sarvatah prasaranti 
masi yayoh te).” He rubbed with the top of His left hand since the 
right hand was held by Mother. 

Bhisayanti signifies: yastya bhayayanti, “She was making Him 
afraid with a stick." The short vowel and the affix s/uk/ are poetic 
license. Alternatively, bhisayanti stands for bhisayamana (she was 
terrifying). Then, the short vowel and the parasmaipada are poetic 
license. 

She did a rebuke: “Hey you, unpeaceful by nature, friend of 
monkeys, breaker of a pot! How will you get fresh butter and the 
like now? I am binding you so that you won't be able to play with 
your companions nor to steal fresh butter." While threatening Him: 
*Don't you fear a chastisement with the stick right now?", she made 
it look like she was going to beat Him (avagurat = tadanodyamam 
cakāra)™ by raising the stick, but she did not beat Him. The verbal 


300 The rule is: bhiyo hetu-bhaye suk, “The affix s[uk] is applied after 
the verbal root /fii]bhi when fear is the cause" (Astadhyayi 7.3.40) (HNV 
574). This is in conjunction with: bhi-smyor hetu-bhaye, *[The atmanepada 
is applied] after the verbal roots /fi/bhi (to fear) and smi[n] (to smile, 
laugh) when fear is the cause" (Astadhyayi 1.3.68). The atmanepada should 
have been used since Yaśodā is causing fear. However, if an instrument, not 
the doer of the action, is the cause of fear, then the parasmaipada is used, 
therefore Visvanatha Cakravarti adds the word yastya (with a stick) in his 
first explanation. 

301 Here Visvanatha Cakravarti also explains that the verb avagurat is 
intransitive. Apte points out from citations of Manu-smrti that the object 
of the verbal base avagur takes either the locative or the dative. Monier- 
Williams copied Apte. 
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root is gur[i] udyame (to endeavor, make an effort). 


Vijayadhvaja Tirtha— The word masi means afijanam (eyeliner).?? 
Vallabhacarya—Udviksamana means: ürdhvam vilokayanti, “she 
was making Him look upward,” not at the feet. Such being the case, 
bhakti can certainly take place. 


10.9.12 
tyaktva yastim sutam bhitam vijnayarbhaka-vatsala | 
iyesa kila tam baddhum damnatad-virya-kovida || 


tyaktva—after relinquishing; yastim—the stick; sutam—the son; 
bhitam—afraid; vijfiaya—perceiving; arbhaka-vatsala—she who has 
affection (as a superior) for the boy; iyesa—desired; kila—indeed; 
tam—Him; baddhum—to tie up; damna—with a rope; a-tat-virya- 
kovida—she who does not know His prowess (or tad-virya-kovida— 
she who knows about His prowess). 


(yasoda) arbhaka-vatsalà (svasya) sutam bhitam vijfiaya (svasya) 
yastim tyaktvà atad-virya-kovidà (sati) kila tam (krsnam) damna 
baddhum iyesa. 


Baladeva Vidyabhüsana— 

arbhaka-vatsala (mata) sutam bhitam vijfiaya yastim tyaktvà (sadhu- 
marge ayam sthapaniyah iti vicarya) damna tam baddhum iyesa 
(yatah sa) tad-virya-kovidà (abhavat). 


Affectionate to young children, she cast her stick aside when she 
realized that her son was afraid. Indeed, not knowing His prowess, 
she desired to bind Him with a rope. 


Sridhara Svami—/yesa means aicchat (she desired). Atad-virya- 
kovidà means: tat-prabhavanabhijfia (she does not know His power). 


302 According to Ashutosh Sharma, the word masi, also seen in verse 
10.29.29, is a Dravidian loanword (Sarma Bisvas, Ashutosh (1968) Bhagavata 
Purana: A Linguistic Study, Dibrugarh (Assam) (self-published), p. 237). 
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Sanatana Gosvami—Since she is arbhaka-vatsala (affectionate 
to young children), she is atad-virya-kovidà, which signifies: tat- 
prabhavanusandhana-rahita, “She does not reflect upon His power." 
Such a thought does not occur to her because her mind is overcome 
by much deep affection. 

Or the word is tad-virya-kovida, “Although she knows His 
prowess, she desired to bind Him." Or the sense is she knows that 
He is hard to be restrained due to His great fickleness, therefore 
she desired to bind Him. In both alternatives, the reason is arbhaka- 
vatsalà. 

Another explanation of tad-virya-kovidaé is: She knows His 
power (virya = bala), in other words she was assuming this: “I might 
not be able to bind Him. He is big and strong." Still, she desired 
to tie Him up.Why? arbhaka-vatsalà, because of the conceit of 
being stronger than Him, on account of deep affection due to the 
notion that He is her own boy. Or the reason is that she was only 
preoccupied with correcting the fault of His extreme fickleness, for 
the sake of His benefit, due to motherly love. Kila has the sense of 
either prasiddhi (renown) or niscaya (indeed). 


Jiva Gosvami—Since she is only affectionate to children (arbhaka- 
vatsalà = arbhaka-matre vatsala)—the sense is: she is even more 
affectionate to Him, her own child— she is atad-virya-kovidà, which 
signifies: tat-prabhavanusandhana-rahita, “She does not reflect 
upon His power." Such a thought does not occur to her because her 
mind is overcome by a mass of deep affection. 

Or: tad-virya-kovidá. She knows (kovida = abhijfid) that He 
is hard to be restrained due to His great fickleness, therefore she 
desired to bind Him. Kila has the sense of either prasiddhi (renown) 
or niscaya (certainly). 


Visvanatha Cakravarti —'Mom, don’t beat me." “If you are greatly 
afraid that I will beat you, why did you break a pot of yogurt today?" 
“Mom, I will never do that again. Please, let go of the stick." Her 
mind perplexed due to the fearful agitation in her son's speech, in 
this verse Suka says she determined a means to restrain Him because 
she was anxious: “Since he is angry, he might go in the forest at some 
point in time.” 


Chapter Nine 563 


Atad-virya-kovidà means “She does not know His godly might” 
(tad-virya = tad-aisvarya): the fact that He pervades all. She did not 
know because she was immersed in His sweetness, which is pure. 


Baladeva Vidyabhüsana—Mother, who is arbhaka-vatsala—this 
indicates that she loves her child to a high degree—gave up the stick 
when she understood that He was afraid. Then, pondering: *He 
should stand firmly on the path of sadhus," she desired to bind Him 
with a rope, because she is tad-virya-kovidd, she knows (kovida = 
janati) how smart He is in stealing and how audacious He is. The 
separation should not be: atad-virya-kovidà, because His prowess, 
such as being the source of the world, is known to her. 


Vallabhacarya—A tad-virya-kovidà means: tasya bhagavatah viryam 
na janati, “She doesn’t know His prowess, the Lord's prowess.” She 
thought: *Pütana, Trnavarta and others happened to die by some 
cause. What did he have to do with that?" 


Anvitartha-prakasika—In the reading baddhum, the absence of n 
is poetic license.?? 


Bhavartha-dipika-prakasa—The etymology of kovida (knower) is: 
ko vetti matto 'dhikam ity Gtmanam manyamanah kovidah, “He who 
thinks of himself as follows "Who knows more than I do?' is kovida." 
The verbal root is vid j/iane (to know). The derivation is irregular. 


10.9.13-14 
na cantar na bahir yasya na pürvam nàpi caparam | 
purvaparam bahis cantar jagato yo jagac ca yah || 
tam matvatmajam avyaktam martya-lingam adhoksajam | 
gopikolükhale damna babandha prakrtam yatha || 


na—is not; ca—and; antah—interior; na—nor; bahih—exterior; 
yasya—whose; na—[is] not; purvam—previous state; na—is not; 


303 That is wrong, because baddhum is made from the verbal root badh 
bandhane (1A) (to bind) and bandhum is made from the verbal root bandh 
bandhane (9P) (to bind). 
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api—even; ca—and; aparam—later state; pürva-aparam——earlier 
and after (a previous state and a later state); bahih—outside; ca— 
and; antah—inside; jagatah—of the universe; yah—who; jagat—the 
universe; ca—and; yah—who; 

tam—Him; matva—after considering; dtmajam—as her son; 
avyaktam—the Unmanifest; martya-lingam—who has emblems 
of mortals; adhoksajam—Adhoksaja; gopika—the cowherd lady; 
ulükhale—on the mortar; damna—with a rope; babandha—bound; 
prakrtam—a worldly [child]; yatha—just as. 


yasya antar na (asti, yasya) bahir ca na (asti, yasya) pürvam na (asti, 
yasya) aparam ca api na (asti), yah (krsnah) ca jagatah purvaparam 
antar bahir ca (vartate), yah (ca) jagat (asti), gopika (tad) avyaktam 
martya-lingam adhoksajam tam (krsnam) Gtmajam (eva) matvà 
yatha prakrtam (balakam tad-mata badhnati, tatha tam krsnam) 
damna ulükhale babandha. 


Considering Him, the Unmanifest, Adhoksaja—who has no interior 
nor exterior, who has no front nor rear, who is both inside and 
outside the universe, and who is the world, its previous state, and 
its future state—as a son, the cowherd lady bound Him, who has 
emblems of mortals, to the wooden mortar with a rope like a mother 
binds her worldly boy. 


Sridhara Svami—In five verses Suka elaborates on Yasoda’s being 
atad-virya-kovidà (she does not know His prowess). Binding takes 
place by putting a rope around the middle of something so that the 
exterior of the thing is covered. For example, it is possible to tie a 
rope around something which has a front side and a back side by 
holding the rope in front and making it go around the back. Here 
Suka says: But this is not the case. 

Moreover, binding a thing that can be pervaded is done with 
something that pervades. With pürvaparam he says: What she tried 
to do is exactly the opposite of that. In addition, with jagac ca yah 
he says: He cannot possibly be bound because nothing is different 
from Him. 

The syntactical connection is: tam martya-lingam adhoksajam 
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atma-jam matvà babandha, “By considering Him, who has a human 
form and is Adhoksaja, to be a son, she tied Him up." 


Sanatana Gosvami—In this pair of verses he says: “How amazing 
is Sri Yasodà's great good fortune!" The syntactical connection 
is: yasyantar bahis ca nasti, “who has no inside and no outside." 
Similarly, “who has no front side (pürvam = pürva-bhàgah) 
and no back side (aparam = pascad-bhagah)” because He is an 
unconjecturable svarüpa in terms of being the form of dense sat-cid- 
ananda. All-pervasiveness is indicated with pürvaparam and so on. 
The rest was explained by Sridhara Svàmi. 

There is another interpretation: He has neither an inside nor 
an outside because He pervades everything like the sky, therefore 
binding Him is not possible. Moreover, He has no cause (pürvam 
= karanam) and no effect (aparam = karyam), unlike clay and a 
claypot, and so on, therefore thinking that the soul has one shape 
forever does not make sense. 

In addition, with pürvaparam and so on he says: Even the 
means of binding Him cannot be imagined, even in the slighest 
way. Further, adhoksajam signifies: indriya-jnanagocaram, “He 
is beyond the scope of sensory knowledge,” since He is the most 
subtle (avyaktam = parama-siiksmam). Nonetheless He is martya- 
lingam, which means He has become manifest as a human form out 
of mercy. 

Or adhoksajam means: sakataksad adhah sakatat punar iva 
jatam, “He was as if reborn from the cart, under the axle of the cart.” 
Therefore, “considering Him to be only a son (Gtmajam = aátmajam 
eva), meaning she thought: ‘He is my child,’ she bound Him, like one 
binds an ordinary person (prakrtam yathà = samanya-janam iva).” 
Or “she suitably (yathà = yathàvat) bound Him, although He has 
an eminent form (prakrtam = prakrstakaram api)” in the sense His 
body sweet and delicate. 

“She bound Him tightly to the mortar with a rope (damna = 
rajjva).” The rope was soft, used for churning, and fabricated by 
the boys tending the cows and by others. He was bound for stealing 
fresh butter, and so on. 

She bound Him insofar as she is a gopika, that is, her mind is 
overcome by an abundance of natural, deep affection. As a double 
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meaning, gopikà means tad-raksana-pará (she who is dedicated to 
protecting Him). 

It's understood that He was tied up around the belly, because 
He is well known as Damodara. That is not stated here, but 
it is mentioned in Sri Hari-vamsa: damna caivodare baddhva 
pratyabandhad udükhale, “After binding Him on the belly with a 
rope, she tied Him to the mortar" (Hari-varnsa 2.7.14). And that was 
simply for the purpose of having peace of mind. 


Jiva Gosvami—With the words beginning cantar, which are one set 
of two verses, Suka says: “How amazing is the power of Sri Yasoda’s 
prema!” He has no exterior in the sense that He pervades all, and 
so He has no outside either, which is understood as the opposite 
of that. The same idea applies to pürvam (front side) and aparam 
(back side). 

Concerning jagac ca yah, the sense is: How can He possibly be 
bound with rope? A rope is a portion of a portion of Him, inasmuch 
as the power in the world occurs by His power. The drift is: Flames 
cannot burn the fire, let alone touch it. 

“She bound Him in the same way one binds an ordinary child.” 
But how could she do so? Suka responds: martya-lingam, “Krsna 
is the form of a human child, which is being seen” (= drsyamana- 
manusya-balakakaram). If so, why was it said “He has no interior 
and so on?” To that Suka says: adhoksajam, “He is a form beyond 
sensory perception” (= indriya-jnanatita-ripam). Therefore He is 
avyaktam, “He is not implied in any way whatsoever” (= na kenapi 
vyajyate ity avyaktam). For example, in Narayanaddhyatma: 


nityavyakto ’pi bhagavan iksyate nija-saktitah | 
tam rte paramatmanam kah pasyed amitam prabhum || 


“Although He is always avyakta, Bhagavan is seen through His 
Sakti. Without her, who can see Paramatma, the Almighty, who is 
not measured?” 


Whether He is vyakta (manifest) or avyakta (unmanifest), He 
cannot be implied. That is an attribute related to His inconceivable 
svarüpa. Both of them can occur simultaneously because He has 
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limitless powers that are mutually contrary and noncontrary, since 
every one is inconceivable. Proofs are shown: 


arvàág deva asya visarjanenatha, ko veda yata ababhüva. 


“The gods appeared after His creation. Who knows from whom it 
originated?" (Rg-Veda 10.129.6) 


acintyah khalu ye bhava na tams tarkena yojayet | 
prakrtibhyah param yac ca tad acintyasya laksanam || 


“Indeed, one should not link by logical reasoning states of being 
that are inconceivable. What is different than the three gunas is a 
sign of what is inconceivable.” (Mahabharata, bhisma-parva 6.11) 


In addition: srutes tu sabda-milatvat, “But [no, there is no 
contradiction] because the root of Sruti is transcendental sound (and 
transcendental sound deals with inconceivable topics)" (Vedanta- 
sütra 2.1.27). 

This state of being both vyakta and avyakta has also been 
evidenced in the Puranas, and in the Srutis shown by Sri 
Madhvacarya, for instance: asthülo ’nanur amadhyamo madhyamo 
'vyapako vyapako harih, “Hari is not coarse, is not infinitesimal, is 
not in the middle of the universe, is in the middle, is a nonpervader, 
and is a pervader.” Moreover: 


asthülas cananus caiva sthülo ’nus capi sarvatah | 
avarnah sarvatah proktah syamo raktanta-locanah | 
aisvarya-yogad bhagavan viruddhartho ’bhidhiyate || 


“He is neither coarse nor infinitesimal, He is coarse and infinitesimal 
at all times. He is said to be colorless at all times. He is dark blue. 
His eyes are reddish at the corners. Because of a connection with 
aisvarya, He, whose motives are contradictory, is called Bhagavan.” 
(Karma Purana) 


In addition: turiyam aturiyam Gtmanam anadtmanam ugram anugram 
viram aviram mahantam amahantam visnum avisnum jvalantam 
ajvalantam sarvato-mukham asarvato-mukham, “The fourth state 
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and not the fourth state; the soul and not the soul; fierce and not 
fierce; heroic and not heroic; great and not great; Visnu and not 
Visnu; blazing and not blazing; facing everything and not facing 
everything." (Sri Nrsimha-tàpani) 


maya tatam idam sarvam jagad avyakta-mürtinà | 
mat-sthani sarva-bhütàni na caham tesv avasthitah |l 
na ca mat-sthani bhütàni pasya me yogam aisvaram | 


“I pervade the entire universe by My unmanifest form. All things 
are in Me, but I am not in them, nor are all things situated in Me! 
Behold My godly might." (Bhagavad-gita 9.4-5) 


Thus, He can be simultaneously vyakta and avyakta. And that 
makes sense by considering that He has infinite powers which are 
inconceivably contradictory and noncontradictory. This explains the 
fact that even though He had come unto her lap, the universe was 
seen by Ya$oda, the divine Mother, in His mouth. 

Furthermore, the gap of two fingers could not be filled, even by 
using all the ropes. The possibility that this was the work of Maya 
is repudiated by the fact that the acintya-sakti is inherent in Him. 
Any reference to Maya is useless, also because of the maxim: k/pta- 
kalpya-parigrahe laghuh klpta-parigrahah iti, “Grasping what is 
invented is small compared to grasping what is to be imagined as 
invented." 

But why did it not occur to her that He is all-pervading? Suka 
responds: atmajam matvà, “by considering Him to be a son." The 
drift is: The aspect of being all-pervading was covered over by 
Ya$oda, whose mind was full of motherly affection. 

He was bound on the belly, since He is well known as Dàmodara. 
That is not said here, but it is mentioned in Sri Hari-vamsa, damna 
caivodare baddhvà pratyabandhad udükhale, * After binding Him 
on the belly with a rope, she tied Him to the mortar" (Hari-vamsa 
2.7.14). And that was simply for the purpose of having peace of 
mind. In truth, however, she bound Him because she was anxious 
that He might run off out of fear. 

Moreover, it should be known that this mortar was another one, 
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which happened to be next to a gateway, because Krsna will go near 
the pair of conscious trees, which were suitably in front of a gate. It 
will be described ahead that the trees were conscious. 


Krama-sandarbha—The Hari-vamsa states that the two trees were 
conscious: yau tav arjuna-vrksau tu vraje satyopayácanau, “[The 
gopis said to Yasoda:] Those two arjuna trees, which fulfill requests 
in Vraja” (Hari-vamsa 2.7.22). 


Visvanatha Cakravarti—In two verses he says: Owing to the power 
of her prema, she bound Him—the great almighty God, although 
He pervades everything, although He is binding everyone, from 
Brahma down to a clump of grass, with the gunas of His Maya—with 
a rope made of cloth. 

How could she possibly bind Him? In response he says: tam 
atmajam matva, “by considering Him a son,” in other words “by 
making Him the focus of her extraordinary vatsalya-prema.” The 
drift is: Binding Him takes place only by acintya-sakti, although He 
is all-pervasive, because He is under the control of prema. 

Avyaktam (unmanifest) signifies: prema-vasyatvad eva 
pracchanni-bhüta-mahais$varyam, “He whose vast supremacy has 
become concealed only because of being under the control of love.” 
Martya-lingam means manusyakaram (He has a human form). Still, 
He is adhoksajam, which means atindriyam (beyond the senses). 

“She bound Him like one binds a material person,” although He 
is a mass of consciousness. How amazing is the power of her prema! 


Baladeva Vidyabhüsana—In one set of two verses Suka says her 
desire to bind Him became fruitful. The syntactical connection is: 
tam atmajam sā gopika damna babandha, “She bound Him, her son, 
with a cord made of yellow cloth (damna = pita-patta-dorakena), 
knowing He was an offender (matvà = saparadham jfiatva)." 

How is He? In that regard he says: yasyantar bahis ca pradeso 
nasti, “who has no interior place and no exterior place,” on account 
of being vibhu (all-pervading). There is an inside and an outside of 
something limited: This is common knowledge. This means common 
sense as regards the all-pervader is impossible. 
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Having mentioned the quality of pervading all space, on the 
occasion he talks about the quality of pervading all time: yasya 
pürvam nasti (who has no previous state), on account of being 
beginningless; aparam ca násti (nor a posterior state), on account 
of being unlimited. The meaning is: A time before Him and a time 
after Him, who pervades all time, do not exist. 

In the clause from pürvaparam, which means pürvam param 
ca, Suka clarifies: yo jagatah piirvam param ca antar bahis ca yas 
ca jagat bhavati, “who is the previous state (pürvam) of the world, 
because He is the creator, and its posterior state (param), because 
He is the destroyer, its inside and outside (antar bahir ca), because 
of being vibhu, and who is the world, through His sakti.” 

Similarly, He is That, the Unmanifest (avyaktam = tad avyaktam). 
Martya-lingam means: martyasya iva lingam cihnam yasya, “He as 
if has the characteristic (liñgam = cihnam) of a human.” This means 
He has a human shape. Adhoksajam is construed as: adhah-krtam 
aksa-jam aindriyakam sukham yena tam, “He by whom that which 
is produced from the senses, i.e. sensory happiness (aksa-jam = 
aindriyakam sukham), is done below (on Earth, etc.)." The sense is: 
nitya-siddha-sukham (He whose happiness is eternally established). 

"She bound Him, a mass of sheer consciousness, like some lady 
binds an ordinary child." How amazing is the greatness of putra- 
bhava, by which He, who is such, was bound. He who is vibhu was 
restrained. In that regard, both the state of being all-pervading (as 
Brahman) and the state of being in the middle of the world, which 
are established by the acintya-sakti, exist simultaneously. 


Srinatha Cakravarti—‘“He has no inside (antar = antaram), unlike 
an ordinary person, who has bones, flesh, blood, and so on, nor an 
outside, i.e. impurities, urine, and so on," because He is composed 
of sat-cid-ananda alone. Moreover, Rukmini will say, to make 
a differentiation: tvak-smasru-roma, and so forth (Bhàgavatam 
10.60.45). The gist is: How could He possibly be bound? Because 
of this, Vrajesvari’s not knowing His prowess (atad-virya-kovida), 
which was mentioned previously, is demonstrated. 

Or, antar, ie. antaram,signifies “having an antaryami 
(Paramatma)” and bahir denotes “having a limit,” like a soul, in that 
way. Or, His inside is not separate from His outside, meaning He is 
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one form endowed with a very luminous transparency. Or, “He for 
whom things are neither internal (antar = antaram = antarangah) nor 
external (bahir = bahirangah),” because of being the same toward 
everything. 

“In relation to whom (yasya) there is no previous (pürvam = 
prak) nor later (aparam = pascat)” because of being the pervader. 
Further, “He is the previous state (pürva = pürvam) of the world 
and its posterior state (aparam = param = pascat),” In view of the 
text: aham evasam evagre, “Only I existed in the beginning” (2.9.33). 
The drift is: Binding Him is impossible. 


Brhat-krama-sandarbha—“He is the universe too (yah jagac ca)" 
in the sense that He is the substratum of the universe. 


Bhaktisiddhanta Sarasvati—Jagac-cayah signifies: yas ca jagat- 
samasty-átmaka eva bhavati, “and who comprises the totality of the 
universe." Adhoksajam denotes: pràkrta-jfianavisayam (He is not in 
the scope of material knowledge). 


Vijayadhvaja Tirtha—He describes His svarüpa to reveal Yasoda’s 
ignorance. “In relation to whom there is neither an independent 
entity (antar = svatantram vastu) nor an outward entity (bahih = 
bahir vastu).” Avyaktam connotes: tad avyaktam brahma-samjnam 
krsnam, “Krsna is That, the Unmanifest, called Brahman.” There is a 
sūtra: tad avyaktam aha hi, “Brahman is unmanifest because the Sruti 
says so" (Vedanta-sütra 3.1.23). Martya-lingam means: manusya- 
laksana-sariram, *He is a body that has human characteristics." 
Adhoksajam signifies: aksa-jam indriya-jam jfianam tad-adhah- 
krtam yasmat, “He because of whom knowledge born of the senses 
is made to be below Him." This means indriyagocaram (beyond 
sensory perception). It's understood that the word avyaktam is 
explained by this. 


Vira-Raghava—Purvaparam signifies parvam param ca. “He is 
the very first beginning point (pürvam = pirvavadhih eva) and 


304 For more information regarding the derivation of the name 
Adhoksaja, consult the appendix at the end of this chapter. 
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final limit (param = uttaravadhih) of the entire universe (jagatah = 
jagatah krtsnasya)." 

He says jagac ca yah with this idea in mind: Binding what is 
everything is impossible because there is no existence of another 
thing intrinsically separate (prthak-siddha) from it, given that 
Krsna is the cause and the world is His body. The grammatical 
agreement between yah and jagat is the relation of karya-karana- 
Sariratma-bhava, “a mode of being between a body and a soul, 
which corresponds to an effect and its cause" (the world is a body 
of the Lord). 

Did she actually bind Him? The meaning is: “She tried to bind 
Him, whose body is like a human's (martya-lingam = martyasya iva 
lingam sariram yasya), like one binds a mere mortal." 


Siddhanta-pradipa—Hari did not want to be tied up, since He 
actually wanted to escape, but Yasoda desired to tie Him up. With 
this in mind: “By whom is He conquered?”, Suka speaks six verses 
to illustrate Yasoda’s victory, and thereby he shows that the Lord 
has an inherent and amazing sakti, which is inconceivable (acintya): 
Although not measured, His bhakta-vatsalya measures the degree 
of His love. 

“He is the world” (yah jagac ca), in reference to the relationship 
of bhedabheda (difference and nondifference) between a cause and 
its effect. 


Vallabhacarya—Adhoksajam means: adho ’ksajam jfíianam yasmat, 
“He because of whom knowledge (aksa-jam = jňānam) is below 
perception.” 


ANNOTATION 
Regarding Vijayadhvaja Tirtha’s statement that Ya$odà was 
ignorant, her ignorance was caused by a transcendental avidya- 
Sakti. In Bhagavat-sandarbha Jiva Gosvami says the cowherds’ 
forgetfulness of the Lord’s majesty is due to a specific spiritual 
potency called avidya-sakti, which is different than its material 
counterpart bearing the same name: avidyà-laksano bhedah 
purvasya bhagavati vibhiitvadi-vismrti-hetur matr-bhavadi-maya- 
premananda-vrtti-visesah, ata eva "gopi-janavidya-kala-prerakah", 
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“The potency characterized by avidyàá is a variety that pertains 
to the first category (cit-sakti), and is the cause of His associates' 
forgetfulness of His attributes such as all-pervasiveness. This 
potency is a special function of premananda consisting of motherly 
affection, and so forth.This explains the passage [of Gopdla-tapani 
Upanisad 1.5]: gopi-janavidya-kala-prerakah, * [Gopi-jana-vallabha] 
evokes the gopis’ expertise and ignorance"" (Bhagavat-sandarbha 
98.3). 

The transcendental avidya-sakti is classed as an aspect of samvit- 
Sakti: samvid eva jüanajfiana-saktih. suddha-sattvam ceti jfieyam, 
“It should be known that Samvit is the potency of knowledge 
and ignorance and is suddha-sattva (pure Existence)” (Bhagavat- 
sandarbha 98). 


10.9.15 


tad dama badhyamanasya svarbhakasya krtagasah | 
dvy-angulonam abhüt tena sandadhe ’nyac ca gopika || 


tat dama—that rope; badhyamanasya—who is being tied up; sva- 
arbhakasya—who is her son; krta-agasah—of him by whom an 
offense was done; dvi-angula—by two fingers; inam—short; abhüt— 
was; tena—with that [rope]; sandadhe—joined; anyat—another 
[rope]; ca—and [another]; gopika—the cowherd lady. 


svarbhakasya (krsnasya) krtagasah tena (damna) badhyamanasya 
(satah) tad dāma dvy-angulonam abhit. (sa) gopika (tena damna 
saha) anyad (dama) sandadhe. 


When she was in the process of binding her son, an offender, the 
rope came up short by two fingers. The cowherd lady then joined 
another rope to it. 


Sridhara Svami—Dvy-arigulonam signifies: dvabhyam angulabhyam 
ünam apürnam, “incomplete (ünam = pürnam) by two fingers." 


Sanatana Gosvami— The suitability of the action of binding is 
indicated by the word sva (‘own’ son), and by krtagasah (of Him by 
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whom an offense was done), because it would be inappropriate to be 
lenient toward an offender. 

Concerning dvy-angulonam, the meaning is “a couple fingers 
short,” but this is a common expression, and so what it really means 
is a very short measure. It is like saying “a couple of chick peas.” 

Alternatively, because He cannot be attained by jñāna and 
karma, which are two of the three: bhakti, jfiana and karma. It is 
illustrated in that way. 

She wanted to join another rope because she thought He wanted 
to escape, since He was very afraid. She went here and there looking 
for another rope. Or she took a rope with one hand while she was 
holding Him with another. Or some maidservants cordially gave her 
a rope. 


Jiva Gosvami— The suitability of the action of binding is indicated 
by the word sva (own), and by krtágasah, because it would be 
inappropriate to be lenient toward an offender. 

Concerning dvy-angulonam, the first rope was short by two 
fingers due to destiny. As for the next ones, each rope came up short 
because of a protection that way by His potency of all-pervasiveness 
(vibhuta-sakti). 

Moreover, even when there is prema, He is not submissive 
if these two are lacking: a special kind of perseverance and His 
special mercy which is born of that. Therefore it will be said: drstva 
parisramam krsnah krpayasit sva-bandhane, “Noticing that she was 
fatigued, out of mercy Krsna allowed her to tie Him up” (10.9.18). 
This is the divine indication. 

Hearing the mother chastise and the child cry, cowherd ladies 
who were neighbors came and gave ropes to Yasoda in jest. 


Visvanatha Cakravarti—Although binding Him becomes possible 
by prema, at first, in three verses Suka says His form is all-pervasive 
even though it was limited to mother's lap. With dvy-angulonam, 
he says the vibhuta-sakti (the potency of pervasion), induced by His 
satya-sankalpa-sakti (the potency of making a resolve fruitful) at 
once became manifest in His body, and thought: *Which lady can 
possibly bind my master, when He has this type of desire: ‘Why 
should I be tied up? Daily, I must steal steal yogurt in other people's 
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homes and play with My companions?" 

Dvy-angulonam means: dvabhyam angulibhyam tinam 
apürnam, “incomplete by two fingers." Moreover, she joined 
(sandadhe) another rope (anyat = anyad dāma) with that rope (tena 
= tena damna saha). This means she tied it by making a knot. 


Baladeva Vidyabhüsana— To illustrate the method of the binding, 
in this verse he says He is all-pervasive although He is within the 
universe. 


Srinatha Cakravarti—This is the purport of the word dvy-angulonam 
(two fingers short): “One is the devotee’s exertion, the other is My 
mercy. I can be bound when these two occur." 


Vira-Raghava—He is an offender (krtdgasah), therefore: 
badhyamanasya, which means: badhyamanasya satah (while He was 
being bound.) (This is a genitive absolute in the sense of a locative 
absolute.) 


10.9.16 
yad asit tad api nyünam tenānyad api sandadhe | 
tad api dvy-angulam nyiinam yad yad adatta bandhanam || 


yad—which [rope]; asit—was; tat api—that also; nyünam-—short; 
tena—with that [rope]; anyat api—even another [rope]; sandadhe— 
she joined; tat api—that also; dvi-angulam nyūnam—two fingers 
short; yat yat ddatta—whatever she took; bandhanam——rope. 


Bhaktisiddhànta Sarasvati— 

yad (grhitam dāma) tad api dvy-angulam nyünam asit. tena anyad 
api sandadhe. tad api (dvy-angulam) nyünam (asit. evam) yad yad 
bandhanam adatta, (tat sarvam eva dvy-angulam nyünam jatam). 


Ganga Sahaya (Anvitartha-prakasika)— 

(evam ubhaya-sandhanena) yad (ekam dāma) àsit, tad api (dvy- 
angula-nyünam jatam. tadà) tena api (saha) anyad (dāma) sandadhe. 
(tada) tad api dvy-angulam nyünam (jatam. evam) yad yad adatta, 
(tat-tad-)bandhanam (dvy-angulonam eva abhit). 
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That rope too was short. Yasoda tied yet another rope, and that one 
too was short. Whatever rope she added was two fingers short. 


Sanatana Gosvami— The first rope mentioned here refers to the 
one mentioned in the previous verse: The pronoun yad (which) is 
connected to anyat (other) there. Or yad means yasmát (because): 
“Because that one was short, she tied another rope to it.” 

Here a rope is called bandhanam, by the derivation: badhyate 
"neneti bandhanam dama, “Binding is done by means of this.” The 
syntactical connection refers to the previous one: yad yad adatta, tat 
sarvam api dvy-angula-nyünam eva asit, “Whichever rope she took 
ended up short by two fingers." 


Jiva Gosvami—(The commentary is the same.) 


Krama-sandarbha—By fate, the first rope was short. Upon seeing 
that she was obstinate and suitably indulging in that obstinacy, His 
potency of pervasion (vibhutva-sakti) manifested itself at that time, 
therefore all the ropes were short by two fingers. 


10.9.17 
evam sva-geha-damani yas$odà sandadhaty api | 
gopinam susmayantinam smayanti vismitabhavat || 


evam—in this way; sva-geha-damani—the ropes [from] her house; 
yasoda—Y a$oda; sandadhati—while joining; api—also (or even); 
gopinam—at the cowherd ladies; su-smayantinam—who were 
grinning; smayanti—while smiling; vismita abhavat—she became 
amazed. 


yasodà evam sva-geha-damani sandadhati api gopinam 
susmayantinam (satinam) smayanti vismita abhavat. 


Bhaktisiddhanta Sarasvati— 
evam(-prakarena) sva-geha-damani sandadhati api yasodà gopinam 
susmayantinam (sammukhe) smayanti vismita abhavat. 
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Siddhanta-pradipa— 
evam sva-geha-damani smayantinam gopinadm (ca  damani) 
sandadhati smayanti yasoda vismità abhavat. 


Tying the ropes from her house in this way, Yasoda, smiling at the 
cowherd ladies who had a grin on their faces, became amazed. 


Sridhara Svami—" While she too was laughing (smayanti = svayam 
api hasanti) among those ladies who were smiling (susmayantinam = 
smitam kurvatinam madhye), she became amazed (vismita abhavat 
= vismayam ápa)." 


Sanatana Gosvami—“She became amazed although the cowherd 
ladies were grinning (susmayantinam = susmayamananam api = 
susthu smayamananam api).” The genitive case in susmayantinam 
has the sense of anàdara (disregard). The gist is: “Disregarding 
their grin,” which was due to a complete amazement because she 
was unable to bind the child even though she desperately tried to 
do so. *Ya$oda was joining all the ropes that were in the house” 
(sva-geha-damani sandadhati = sva-gehe yani dámàni tani sarvany 
api sandadhati sati). 

Alternatively, the genitive case has the sense of the locative: 
“Even while joining the ropes with intense absorption (sandadhati = 
bandhanabhinivesena sandhanam kurvaty api), she became amazed 
while the cowherd ladies were smiling” (gopinam susmayantinam 
= gopisu smayantisu).” They were smiling because each additional 
rope was two fingers short too. 

As before, the sweetness of the manifestation of an abundance 
of Godhood is to be inferred by the display of supreme authority 
in balya-lila. Thus, although He is delimited as the form of a child, 
actually He is not delimited, given that the gap of two fingers could 
not be filled. 

[Someone might think:] “But that is contradictory. The same 
thing cannot be both delimited and nondelimited. Is the delimitation 
subjective or objective? If it is subjective, then, given that the 
perception is not based on the thing itself, it is not true, and so the 
delimitation is illusory. For example, the sun globe, although it is 


578 Symphony of Commentaries 


many thousands of yojanas in size, appears to the naked eye to be 
the size of a hand. And if the delimitation is objective, anyone who 
says the thing is actually nondelimited would become an object of 
derision. For example, anyone who says that an emerald held in the 
palm of the hand is in fact as big as the sun is ridiculed." 

The harmonization is that He has inconceivable godly might. 
All contradictions in the Lord, who is beyond the scope of reasoning, 
are harmonized by the axiom tarkapratisthanat, “because logical 
reasoning is no foundation [for understanding spiritual science]” 
(Vedanta-sütra 2.1.11). For example, this is stated in the prabhasa- 
khanda of Skanda Purana: 


acintyah khalu ye bhava na tams tarkena yojayet | 
prakrtibhyah param yat tu tad acintyasya laksanam || 


“Indeed, one should not link by reasoning states of being that are 
inconceivable. What is different than the three gunas is a sign of what 
is inconceivable.” (Mahabharata, bhisma-parva 6.11). Therefore 
this is said in Kürma Purana: 


asthülas cananus caiva sthülo "nus caiva sarvatah | 
avarnah sarvatah proktah syamo raktanta-locanah | 
aisvarya-yogad bhagavan viruddhartho ’bhidhiyate || 


“He is neither coarse nor infinitesimal, He is coarse and infinitesimal 
at all times. He is said to be colorless at all times. He is dark blue. 
His eyes are reddish at the corners. Because of a connection with 
aisvarya, He, whose motives are contradictory, is called Bhagavan.” 


It should be inferred in that way everywhere. 


Jiva Gosvami—(Additions in the first two paragraphs are under- 
lined.) “Although the cowherd ladies were grinning (susmayantinam 
= susthu smayamananam api), she too smiled, and became amazed.” 
The genitive case has the sense of anadara (disregard). The gist is: 
“Disregarding their grin,” which was due to a complete amazement 


because although Ya$oda never stopped tying ropes with great 
obstinacy, she could not meet her objective. *Ya$odà was joining 
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all the ropes, those from the house and those used for the churning" 
(sva-geha-damani sandadhati = sva-gehe yani damani tani sarvany 
api sandadhati sati). 

Alternatively, the genitive case has the sense of the locative: 
“She had been joining the ropes with intense absorption (sandadhati 
= bandhanabhinivesena sandhanam kurvaty apy abhavat). Still, 
while the cowherd ladies were smiling (gopinam susmayantinam = 
gopisu smayantisu satisu), she too smiled, and became amazed.” 

It’s understood that on this day Sri Rohini had already been 
invited to the house of Sriman Upananda and so on and had gone 
there, otherwise she would have prevented that, due to her vatsalya. 


Visvanatha Cakravarti—The genitive has the sense of the locative: 
“She became amazed while the cowherd ladies, female neighbors, 
were grinning: “Oh! His waistline is as small as a clenched fist yet 
it cannot be encircled with a rope that is one hundred hands in 
length. His belly does not even bulge, and the line of ropes does 
not shorten, still the gap cannot be filled.”” This is one wonder. The 
second wonder is the gap was the same each time another rope was 
added: It was again two fingers short, not three fingers short, nor 
four fingers short, and so on. 


Baladeva Vidyabhüsana—* While the cowherd ladies were grinning: 
‘This queen cannot even tie up a little boy,’ she too smiled, (smayanti 
= svayam ca smayamüná), and experienced amazement.” 

Krsna thought: “If I am tied up, my friends will laugh at Me, so 
I should not be tied up.” 


Vijayadhvaja Tirtha—She became amazed while mildly laughing 
(smayanti = mandam hasanti) by perceiving the glory of the son, 
given that so many ropes had been tied together and were still 
insufficient. 


Vira-Raghava—‘“While she herself was smiling in the middle of 
cowherd ladies (gopinàm = gopinam madhye), who were amazed 
(susmayantinam = vismayantinam) by seeing that she would not 
stop joining all the ropes in her home, she became astonished." 
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Vallabhacarya— When her anger subsided, she smiled. Afterward 
also, she got astonished, this time by observing that the gap was 
always two fingers short. She tied all the ropes, hence she is Yasoda, 
by the derivation: yaso dadati dyati và, “She is so called because she 
gives fame or becauses she destroys fame." (She gave Him fame by 
nullifying her fame of being able to control Him.) 


Anvitartha-prakasika—The parasmaipada in susmayantinam is 
poetic license, and so is the parasmaipada in smayantt. 


10.9.18 
sva-mátuh svinna-gatraya visrasta-kabara-srajah | 
drstva parisramam krsnah krpayasit sva-bandhane || 


sva-matuh—of His mother; svinna-gatrayah—whose body was 
perspiring; visrasta—had fallen; kabara—and braid (or hair knot); 
srajah—whose garlands; drstva—after seeing; parisramam— 
exertion; Arsnah—Krsna; krpaya—out of kindness; dsit—was (or 
became); sva-bandhane—as regards His binding. 


krsnah sva-matuh svinna-gatradyah visrasta-kabara-srajah 
parisramam drstva krpayà sva-bandhane (anugunah) asit. 


Yasoda's garland had fallen, her braid had loosened, and her body 
was perspiring. Noticing that His mother was fatigued, out of 
kindness baby Krsna allowed her to tie Him up. 


Sanatana Gosvami— The word sah (he) (in the reading sa matuh)*> 
has the sense of “He is intent on manifesting the essence of His 
unlimited godhood.” Krsna is the one whose pastimes attract 
everyone's hearts. In the reading sva-matuh (own mother), the word 
sva (own) signifies that He was the recipient of a motherly affection 
that was even more special than Devaki’s, given that Yasoda is 
His very own. Therefore: *Out of mercy, He agreed to be bound." 


305 This reading is accepted by Jiva Gosvàmi but is not listed in any 
edition of Bhagavatam. 
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Otherwise He would not have been bound. In other words, He 
accepted bondage by allowing the gap of two fingers to be filled. 
Her garlands and her braid had come undone in special ways 
(visrasta — visesena srasta): Her garlands fell in pieces everywhere, 
and her braid had completely loosened. Due to the unease in seeing 
her exert herself so much, *He became bound out of kindness 
(krpayà = vatsalyena) for His mother, whose body was perspiring.” 


Jiva Gosvami—Sah denotes svayam bhagavan (God in person). 
Krsna is the one whose pastimes attract everyone's hearts. In the 
reading sva, Sukadeva makes one aware of Sri Krsna's profuse 
affection for her. He was unable to tolerate seeing how hard His 
mother was exerting herself, therefore: krpaya sva-bandhane 
durghate 'py asit, “Out of mercy, He kept existing in the matter of 
His own binding, although hard to accomplish.” Only her vatsalya 
(parental affection) was the fundamental cause. This is stated with 
the word matr (mother). 

When He relinquished His natural obstinacy, His potency of 
pervasion (vibhutva-sakti) became somewhat indifferent toward the 
ropes, and so she tied Him up only with the second rope. The other 
ropes were not needed. 


Visvanatha Cakravarti— Ya$odà would simply not stop trying to 
bind Him, and so the other ladies told her: “He is still not bound 
even after tying all the ropes that were in the house. Ya$oda, dear 
friend, this is not meant to be. Stop doing this." But Ya$odà, who had 
the conceit of having a son, had a proud scheme: “Before sundown I 
will reach the end of this, even if I have to use all the ropes in town." 

Between a devotee's obstinacy and the Lord's obstinacy, only 
the former remains. Therefore in this verse beginning with sah (he), 
Suka says: *Perceiving His mother's fatigue, only the Lord, who is 
affectionate to His mother, gave up obstinacy." Another reading is 
sva-matuh. 

In point of krpaya (out of mercy): Only the krpàá-sakti, which 
is most luminous as the empress (cakravartini) of all potencies, 
appeared there by itself after making the Lord’s heart melt like 
fresh butter, and at once made the satya-sankalpa-sakti and vibhuta- 
Sakti that had appeared previously go within it at that time. 


582 Symphony of Commentaries 


The gap of two fingers was filled by exertion and mercy. For 
this reason, these two words are mentioned here: parisramam 
(exertion) and krpaya (out of mercy). The first one is perseverance 
arisen by bhajana in the devotee, and the second one is mercy in 
Him which arises by seeing that. The Lord is bound by those two. 
The condition of being short by two fingers existed as long as those 
two did not exist, but when those two occurred, binding took place. 
Thus it's understood that the method of binding Him with prema 
was exemplified in person by the Lord in reference to His mother. 


Srinatha Cakravarti—His mercy occurs when a devotee, in this case 
His mother, perseveres, and so here it is said that her body was 
perspiring. “He existed out of mercy for His binding (Arpaya àsit 
sva-bandhane)," in other words He became bound. 


Vijayadhvaja Tirtha—Sva-bandhane àsit (He existed in His own 
bondage) means: svayam eva baddho 'bhüt, *He became bound of 
His own accord." 


Vira-Raghava—“He became favorably disposed (anugunah is 
added) to His binding (sva-bandhane asit = sva-bandhane anugunah 
ásit)." 


Siddhanta-pradipa—" After seeing His mother’s exertion, He 
existed out of mercy for His own binding (sva-bandhane krpayà 
asit).” By this, being devoid of the common usage of an interior, 
of an exterior, and so on is mentioned as before. Even though He 
requires the common usage of an inside and an outside, He exists out 
of His own desire, by a connection with acintya-sakti. For instance 
the Sruti states: anor aniyan mahato mahiyan, “He is smaller than 
the smallest, bigger than the biggest" (Katha Upanisad 1.2.20). 


10.9.19 
evam sandarsita hy anga harinà bhrtya-vasyata | ?06 
sva-vasenàpi krsnena yasyedam sesvaram vase |l 


306 bhakta-vasyata (Vallabhacarya’s reading, accepted by Sanatana 
Gosvami and many others). 
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evam—in this way; sandarsita—was completely illustrated; hi— 
certainly; arniga—(a vocative expressive of endearment); harina— 
by Hari; bhrtya-vasyata—the quality of being under the control of 
servants (of devotees); sva-vasena api—although under His own 
control; krsnena—by Krsna; yasya—of whom; idam—this (the 
universe); sa-isvaram—along with gods; vase—in the control. 


anga! idam (visvam) se$varam yasya vase (vartate, tena) krsnena 
harinà sva-vasena api hi (svasya) bhrtya-vasyata evam sandarsita. 


Hari is His own man, O king. Krsna controls the gods and everyone 
else in the universe. Still, in this way He undoubtedly proved that 
He complies with His devotees’ wishes. 


Sridhara Svami—In this verse Suka says: It's not that there is a break 
of His independence. *The world (idam - idam visvam), including 
the gods, is under His control," meaning it depends on Him (yasya 
vase = yad-adhinam). 


Sanatana Gosvami—“He proved in this way (evam)” signifies 
either “from the beginning of this chapter” or “in the way that was 
mentioned.” Anga is a vocative expressive of prema. Hi has the 
sense of niscaya (certainty). The name Hari is used here because He 
steals the devotees’ hearts that way. 

Although He is independent (sva-vasenapi = svatantrenapi), He 
is under the control of devotees, because: krsnena, He is God in 
person. That is exactly what Suka implies in the clause with yasya 
(the world is under His control). Alternatively, the name Krsna is 
the underlying reason for the word sandarsita (proven). That is, 
“because He is God in person.” Concerning sandarsita, which means 
samyag darsita (completely demonstrated): Owing to the prefix 
sam, a huge distinction with Brahma and other devotees of old and 
even with Sri Yudhisthira and others who were favored by Him as 
a guard, a messenger, a charioteer and so forth is implied insofar as 
He was not directly bound like that by anyone before. 


Jiva Gosvami—“His fullness and His godhood have been proven, 
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and so He is never hungry and never lacks contentment. But His 
anger, stealing, fear, fleeing, being seized by force, crying, and 
binding have been described. All of you think that each occurrence 
was real in terms of being a cause of Rasa, given that each is felt 
internally in a confidential way, but how at all can you so justify His 
fullness and His godhood?” 

True. In that regard, His fullness and His godhood exist with 
certain qualities. Still, it must be considered that He does a favor to 
devotees, without which those qualities would not delight anybody, 
because if His heart were not soft nobody would like Him, and so 
those qualities would diminish in value. A quality is an attribute 
which is the cause of the happiness of people. Whatever does 
not involve compassion is automatically a fault. But that cannot 
possibly exist in Him, because by thus turning out to be ordinary 
He would no longer be divine. The Sruti states: ayam ātmāpahata- 
papma, “The Soul is sinless” (Chandogya Upanisad 8.1.5); esa u eva 
vama-nih vamani sarvany abhiyanti,*” “Because all contrary things 
come together in Him, He is vàma-ni, the leader of the contrary" 
(Chandogya Upanisad 4.15.3). 

Therefore, only compassion should be considered the main 
quality. It makes qualities true qualities and annuls any fault. For 
example, in the sixth canto, in the context of the vow of pum-savana 
(procreating a male child), this is read at the beginning: 


yathà tvam krpaya bhütya tejasa mahimaujasa | 
justa isa gunaih sarvais tato ’si bhagavan prabhuh || 


*O Lord, You have every quality, such as mercy, opulence, fiery 
power, glory, and vigor. Therefore You are God, the Almighty.” 
(6.19.5) 


That His compassion should be in conformity with bhakti is 
certainly proper, since a fault is a fault by a lack of compassion. If 
unconditional bhakti controls the Lord, it is fitting that He should 


307 etam hi sarvani vamany abhisamyanti sarvany eva vamany 
abhisamyanti ya evam veda. esa u eva vàma-nir esa hi sarvani vamani 
nayati sarvàni vàmàni nayati ya evam veda. (Chandogya Upanisad 4.15.3-4) 
(Bhagavat-sandarbha 46.3) 
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end up being controlled by it. His godly might is not diminished 
by this, because it is wide awake elsewhere. For example, although 
Krsna was tied up, He showed His power by saving Nalaküvara 
and Manigriva, who are about to be mentioned. Rather, because 
He attracts everyone by the quality of compassion, His godly might 
doubles. Therefore He inevitably becomes controlled by devotees. 
For instance, this was said by the Lord of Vaikuntha: 


aham bhakta-paradhino hy asvatantra iva dvija | 
sadhubhir grasta-hrdayo bhaktair bhakta-jana-priyah || 


*Brahmana, I am under the control of a devotee, as if I were not 
independent. My heart is possessed by devotees who are sadhus. 
Devotees are dear to Me." (9.4.63) 


In this citation, the word sadhubhih (by sadhus, spiritual practioners) 
is the reason His heart is possessed by them. This means: *because 
My nondeceitfulness is proper toward sadhus, by whom deceitfulness 
is shunned (projjhita-kaitava)." 

Hence the state of being under control means being favorable 
to the devotee, a favorableness which might involve internal desires 
and external actions. It is fitting that He should be made to have a 
certain mindset, given that the mindset of balya, for instance, was 
induced by Yasoda’s mindset. Consequently Sri Kunti Devi too, 
thinking that Krsna's mindset of bālya was real, was bewildered by 
astonishment and bliss: 


gopy adade tvayi krtagasi dāma tavad 
ya te dasasru-kalilanjana-sambhramaksam | 
vaktram niniya bhaya-bhaàvanayá sthitasya 
sa mam vimohayati bhir api yad bibheti || 


“When You did a wrong, Yasoda grabbed a rope. For as long as she 
had it, You lowered Your face as a result of fear-imbued thoughts. 
Your eyes were agitated, and the eyeliner blended with Your tears. 
Your condition as You stood in this way bewilders me because even 
fear itself is afraid of You." (1.8.31) 
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Intending to express all of the above, Suka says: “It was 
demonstrated (darsita) in the way that was mentioned (evam = ukta- 
prakarena).” On top of that: samyak (completely), because the play 
of possessiveness which culminated in His binding never happened 
again. 

Anga is a vocative expressive of prema. Hi has the sense of 
niscaya (certainty). The name Hari is used here because He steals 
the devotees' hearts that way. Although He is independent (sva- 
vasenápi = svatantrenapi), He is under the control of devotees, 
because: krsnena, He is God in person. That is exactly what Suka 
implies in the clause with yasya (the world is under His control). 


Visvanatha Cakravarti—In this verse he says: Even while the Lord 
has the topmost supremacy, this bondage, which is the foundation 
of being controlled by prema, is only an ornament, not a fault, on 
account of inducing the uttermost astonishment. 

“His being controlled by devotees, which is inherent in Him, 
was fully demonstrated (sandarsita = samyak darsita) by Hari in 
this way”: by a desire to eat, although He is an atmárama (He fully 
delights in Himself); by means of noncontentment, although He is 
purna-kama (His desires are fulfilled); by anger, although His nature 
is Suddha-sattva; by stealing, although He has Laksmi; through fear 
and by fleeing, although He induces fear to Maha-Kala, Yama, 
and others; by being seized by force by His mother, although He 
cannot be grasped by the mind; by crying out of sorrow, although 
He consists of bliss; and by being tied up, although He pervades 
everything. 

In other words, to demonstrate this to those who don't know, 
because it was never going to happen to them, it was made to be 
realized (samyak darsità = anubhavita) by making Brahma, Bhava, 
Sanat-kumara and others achieve wisdom and astonishment. 

It should not be explained as an imitation, because of the usage 
of tad-vidam (unto those who know Him) in this text: darsayams 
tad-vidam loka atmano bhakta-vasyatam,"* “while displaying to 
those in the world who know Him that He is under the control of 
devotees” (10.11.9). 


308  bhakta-vasyatam (Bhagavatam 10.11.9). 
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Sva-vasenàpi means svddhinenapi (although He is under His 
control). *But under these circumstances, how can you say He is 
under His control?" Sukadeva responds to that with the clause 
beginning from yasya (Krsna controls the gods and everyone else 
in the universe). 

Being controlled by a devotee is accomplished only by prema, 
the essence of cit-sakti, only for the purpose of His exceeding bliss. 
This was elaborated upon previously. 


Baladeva Vidyabhüsana—Someone might object: “But by accepting 
bondage in this way, being the Almighty in person is ruined." 
Therefore Suka speaks this verse. “Being under the control of 
devotees was fully demonstrated by Hari, who is independent (sva- 
vasena = svatantrena eva), in this way: By stealing, although He has 
unlimited Laksmis; by His hunger, although He is content; by His 
noncontentment, although He is complete; by His anger, although 
He is devoid of Maya; by His fear and by fleeing, although He is 
Kala-kala (the death of death); by being grabbed by mother by 
force, although He cannot be grasped by the yogis’ minds; by His 
tears of sorrow, although He is composed of bliss; and by being 
bound, although He binds everyone and pervades everything.” 

The Almighty’s dependence on another is not a fault, because 
being dependent on a devotee who is exclusively fixed on Him 
is praised as a quality. Mercy is virtuous, otherwise, by being 
disagreeable, there would be a fault. 


10.9.20 
nemar virifico na bhavo na Srir apy anga-samsraya | 
prasadam lebhire gopi yat tat prapa vimuktidat || 


na—not; imam—this [grace]; virificah —Brahma; na—not; bhavah— 
Siva; na—no; srih—Laksmi; api—even; anga-samsraya—whose 
abode is [His] body (or who serves His body); prasadam— grace; 
lebhire—they obtained; gopi—the cowherd lady; yat—which 
[mercy]; tat—that [mercy]; prapa—obtained; vimukti-dat—from 
Krsna (“who gives specific liberations”). 


Visvanatha Cakravarti— 


588 Symphony of Commentaries 


vimuktidat (krsnat) yat prasadam gopi (yasoda) prapa, tat (prasadam) 
virificah bhavah anga-samsraya srih api na lebhire na (lebhire) na 
(lebhire). 


Jiva Gosvami— 

gopi (Sri-yasoda) vimuktidat yat tat prapa, (tad-riipam) imam 
prasadam virificah bhavah anga-samsraya srih api na lebhire na 
(lebhire) na (lebhire). 


Siddhanta-pradipa— 

vimuktidat (prasada-visesam api tad-bhaktah) lebhire, (parantu) yat 
prasadam gopi (yasoda) prapa, tat imam na virificah na bhavah na 
srih anga-samsrayà api (prapa). 


Ganga Sahaya (Anvitartha-prakasika)— 

vimuktidat (bhagavatah | sakasat) yat prasadam  (sva- 
bandhanddikam) gopi (yasoda) prapa, tat imam (prasadam) virificah 
(putrah api) na (lebhe), bhavah (pautrah api) na (lebhe), anga- 
samsrayaà srih (patni) api na (lebhe, evam ete trayah api na) lebhire. 


Neither Viriiica, nor Bhava, nor even Sri, whose abode is His body, 
obtained from the giver of specific liberations the grace that the 
cowherd lady received. 


Sridhara Svami—In this verse, with hairs on end he says: Other 
devotees too obtain the Lord's grace (prasdda), but this is utterly 
amazing. “Neither Virifica, although he is a son, nor Bhava, although 
he is His own Soul, nor Sri, although she is His wife, obtained it." 


Sanatana Gosvami—Laksmi is aviga-samsraya (she rests on His 
body): This means she never experienced His quality of being under 
the control of a devotee, insofar as she is always on His chest, and 
His chest is only one body limb that she brought under control. Or 
the sense is just the opposite: Since she does not feel inferior to Him 
that way, she obtained His grace to some degree. 

“Brahma, Siva and Laksmi did not get the grace that Yasoda 
received." Alternatively, “They did not get it, whereas Yasoda got 
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something indescribable (yat tat 2 anirvacaniyam)." Or yat tat stands 
for yam tam, in agreement with prasadam, which is masculine. 

The sense of vimuktidat is: “from Him who gives liberation to 
some, and specific liberations (vimukti = visista-mukti), characterized 
by the attainment of Sri Vaikuntha planets, to some others." Thus, 
He who gives specific liberations to others was directly tied up by 
her. Being under the control of the topmost bhakti is implied that 
way. 


Jiva Gosvami—Now, to hint at the completeness (in reference to 
sam in sandarsita), for the purpose of explaining which the whole 
chapter up to here had been told, in two verses Suka talks about the 
true philosophical conclusion related to Pariksit's question: nandah 
kim akarod brahman, “What did Nanda and Yasoda do?" (10.8.46). 

“Virifica, the guru of devotees and others, Bhava, an ideal 
example for Vaisnavas, and Laksmi, an eternal beloved, had already 
obtained grace in the forms of their respective types of devotional 
service." From whom? *From Him who, for the most part, bestows 
mere liberation,” by looking at this text: muktim dadati karhicit 
sma na bhakti-yogam, *Mukunda grants liberation, but He never 
bestowed prema-bhakti-yoga previously" (5.6.18). 

“However, the cowherd lady, Sri Yaśodā, the queen of the 
cowherd clan, got something indescribable (yat tat = anirvacaniyam 
kim api),”a meaning which is in the term prasada itself. “But Virifica 
did not get this type of grace, the ripeness of prema, and neither did 
Bhava nor Sri, although she always abides on His chest (api ariga- 
samsrayá = tad-vakso-nivasa api).” 

Alternatively: gopi yat tat prapa, tad-rüpam imam virificadayo 
na lebhire na lebhire na lebhire, “Virifica, Bhava, and Sri did not get, 
did not get, did not get this indescribable thing the cowherd lady 
achieved." The verb is repeated because each word na requires its 
own verb. 

In point of anga-samsrayd, although Laksmi is His beloved 
in every way, she belongs to Him primarily in terms of a bodily 
relationship. The possessiveness she feels for Him follows that, plus 
she is confounded by the knowledge of his godly might. By contrast, 
the possessiveness Yasoda feels toward Krsna is the main thing itself 
and is not influenced by any other mindset. Yasoda thinks, “Only I 
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must see to His well-being, because He only depends on me." Her 
mentality is superior, hence His grace is superior. What more need 
be said? Krsna only belongs to her. Therefore it is not possible that 
Yasoda obtained such grace by a boon from Brahma (10.8.48-52). 
Brahma himself can only ask for it. He said: 


tad bhiri-bhagyam iha janma kim apy atavyam 
yad gokule "pi katamanghri-rajo-’bhisekam | 


*May I have profuse good fortune by which I will have some birth 
in this forest so that I may receive the abhiseka of the foot dust of 
someone in Gokula for whom Lord Mukunda is all in all.” (10.14.34) 


Visvanatha Cakravarti—Suka speaks this verse with hairs on end by 
beholding Vrajesvari’s boundless control of Him, who is controlled 
by devotees. No other devotee ever had so much control over Him. 

Vimukti means visistà mukti (specific liberation): prema. 
Vimuktidat signifies: prema-pradad api krsnat, “from Krsna, who 
also bestows prema.” The syntactical connection is: vimuktidat 
prema-pradàd api krsnat yat prasadam gopi sri-yas$odà prapa tat tam 
prasadam virifico bhavah Ssrir api na lebhire na lebhire na lebhire, 
“Virifica, Bhava, and even Sri, did not obtain, did not obtain, did 
not obtain the grace the cowherd lady, Sri Yasoda, received from 
Krsna.” Tat stands for tam.*? The verb lebhire (they obtained) has 
three na[fif's (not). By repeating this three times, the nonattainment 
is meant to be emphasized. 

Alternatively, the syntactical connection is: virifico bhavah srir 
api prasadam na lebhire api tu prasadam lebhira eva. kintu gopi yam 
prasadam prapa imam na lebhire, “Viriñca, Bhava, and Sri did not 
get god-given grace? Of course they did. But they did not obtain the 
grace that the cowherd lady obtained.” 

“Virifica, although he is a son,” (in Sridhara Svàmi's 
commentary) that is, although he is the primeval guru of devotees, 


309 That is because prasada is masculine, not neuter, and similarly, yat 
stands for yam. Visvanatha Cakravarti indicates it ahead. The rule is: supam 
suluk, “[In the Vedas,] there are deletions of case endings" (Astadhyayi 
7.1.39). The words yat tat are used in the verse to make a pun on the meaning 
of yat tat as anirvacaniyam (indescribable). 
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in light of the text: adi-devo jagatàm paro guruh, “The primeval god, 
the topmost guru of the worlds" (2.9.5); *Bhava, although he is His 
self," that is, although he is even more eminent than Brahma, due 
to the statement: vaisnavanam yatha sambhuh, “Just as Sambhu 
is among Vaisnavas, [so is this Purana among the Puranas]” 
(12.13.16); and “Sri, although she is His wife,” i.e. although she is 
even more eminent than those two servants, by having the rasa of 
sakhya-bhakti (service in friendship) and by residing on His body. In 
terms of prema, she is lower than Yasoda, who, in her past life, was 
Dhara, a sadhana-siddhà who got a boon from Brahma. Thus, the 
syntactical connection is quite large. 

But in truth the good fortune of a prema of this sort cannot 
be obtained from Brahma, because he too asks for it: tad bhüri- 
bhagyam... (see above) (10.14.34), and so his status is much lower 
than Yasoda’s. 

Therefore the tenor is: "In this way, Pariksit, now you can 
understand that Nanda and Ya$oda are nitya-siddhas. They are well 
known in the Srutis, Smrtis and Agamas. In light of this, you had not 
put too much thought in your question nandah kim akarod brahman 
Sreya evam-mahodayam, yasoda ca, “What spiritual practice, whose 
result was so great, did Yasoda and Nanda do?” (10.8.46). That is 
why my answer beginning from drono vastinam pravarah (10.8.48), 
which only related to Nanda's and Ya$oda's amsas, was not too 
clear." 


Baladeva Vidyabhiisana—“Virifici and Bhava, even though they 
are His Avataras, and Sri too, who is foremost because of bhakti to 
Him, did not obtain this grace—the play of krpà that was the form 
of accepting bondage—which the cowherd lady, queen Yasoda, 
obtained from the giver of liberation" (vimuktidat = mukti-pradat). 
Tat stands for tam. 


Srinatha Cakravarti—Vimukti is dasyam (service in the mood 
of servitude), which is more specific than impersonal liberation. 
“Virifica, Bhava, and Sri did not obtain this type of grace (nemam 
= na imam = na etàdrsam) that Yasoda obtained.” The word api 
(although) should be connected everywhere: “Virifica, even though 
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he is so and so, etc." Or nemam means ardham (half).*"° The sense is: 
“They did not even get half the mercy that Yasoda got." 


Siddhanta-pradipa—By narrating the result of Sri Yasoda’s bhakti 
to Sri Krsna, Suka talks about what is best of all. The Lord, Muktida, 
gives liberation because of bhakti, in view of His statement: bhakti- 
yogena man-nistho mad-bhavaya prapadyate, * A person who is fixed 
on Me by bhakti-yoga becomes fit for My mindset (transcendence, 
or love)" (11.25.32), but the devotees obtain a special mercy from 
Him. Thus, a bhakti of this kind (prema-bhakti) is even more 
difficult to obtain than liberation. In that regard, the text karhicit 
sma na bhakti-yogam (5.6.18) should be kept in mind. 


ANNOTATION 
As Jiva Gosvami pointed out, the word samsraya literally means 
nivasa (abode). The verse thus hints at the derivation of the name 
Sri, insofar as sarńśraya is made from the prefix sam and the verbal 
root sri[fi] sevayam (to serve, dwell). Laksmi massages Visnu's feet 
(1.6.32). 

Virifica is a name of Brahma. The name Virifici is used more 
often. The latter is made from the prefix vi, the verbal root ric[a] 
viyojana-samparcanayoh (to separate, to purge) (10P), the affix 
n[um] and the suffix ifn], by Unddi-siitra 4.313. The name Virifica 
is made by using pac-ader aft] (Panini calls it ac) instead of ifn]. 
Jiva Gosvàmi explains the etymology: virificir brahma yathaikam 
vastüpadàya anyat karoti, “Virifici is a name of Brahma, by the 
derivation ‘He takes one thing and makes it another’” (HNV 37 
vrtti). The noun recaka (full exhalation) is made from the root ric. 

The name Bhava is derived as: bhavo vidyamanah (existing). 
It is formed by applying the krt suffix a/t] after the verbal root bhū 
sattayam (to exist) in the active voice by the rule: bhü-du-nibhyas ca 
(HNV Brhat 1407). 


310 The definition is: tvo nema ity ardhasya, “Tvas and nema each have the 
sense of ardha (half)" (Nirukta 3.20). Another definition of nema is: nemah 
kile 'vadhau garte prakare kaitave ’pi ca, “Nema is used in the meanings of 
kila (spike, stake, etc.), avadhi (limit), garta (hole, cave), prakara (wall), and 
kaitava (deceit)" (Medini-kosa). In other words, such grace of the Lord is 
the limit. 
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10.9.21 
nayam sukhapo bhagavan dehinam gopika-sutah | 
jnaninam catma-bhitanam>" yathà bhaktimatam iha || 


na—not; ayam—this (or He); sukha-Gpah—one who is easily 
obtained??; bhagavan—the Lord; dehinam—by persons who have 
[the conceit of being] a body; gopikàá-sutah—son of a cowherd lady; 
jfíaninüàm—by those who meditate only on Brahman; ca—and; 
atma-bhitanam—by those who are the soul (who have realized 
themselves as soul); yathà—as; bhakti-matàm—by those who have 
devotion; iha—to Him. 


Sanàtana Gosvàmi— 

ayam bhagavàn gopika-sutah iha bhaktimatam (jananam) yatha 
sukhapah, (tatha) dehinam  jfüninüàm | atma-bhütànàm ca na 
(sukhapah). 


This son of a cowherd lady, the Lord, is not as easily attained by 
persons who think they are their body, by impersonal meditators, 
nor even by those who have realized the soul, as He is by those who 
practice devotional service to Him. 


Sridhara Svàmi—In this verse, Suka follows up with the resultant 
meaning. Dehinam (by embodied souls) means dehabhimaninam 
tapasadinam, “by ascetics and so on who have the conceit of being 
the body." Jrianinàm means nivrttabhimananam api, “even by those 
whose conceit has ceased." 


Sanatana Gosvami—Suka specifies who is qualified to attain grace. 
The pronoun ayam (he) denotes “He who even accepted to be tied 
up." The term gopika-sutah refers to Sri Yasoda-nandana, Sri Krsna, 
who has the topmost qualities, form, and so forth. 


311 catma-potanam (Vallabhacarya’s edition). 

312 The words na sukhápah mean: na sukhena àpyate (He is not easily 
attained). The word sukhapa is formed by applying the suffix /gh/Ja[n] in 
the passive voice after the verbal root ap/I/. 
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“He is not as easily attained (sukhapah = sulabhah) by persons 
who have bhakti—meaning either bhajana to the Lord (service, 
spiritual practice) or profound respect for Him— to Him (iha = 
gopika-sute), or else, if the bhakti is advanced, in Vraja (iha = sri- 
nanda-vraje), as He is by those who have the knowledge that the soul 
is different from the body (dehinam = dehdatiriktatma-jnanavatam), 
by those who realize the truth of the soul, in other words by those 
who are liberated while living (jfianinam = atma-tattvanubhavinam 
= jivan-muktanam), or even by the perfect ones, whose liberation 
is guaranteed (atma-bhütanam ca = siddha-muktinam siddhanam 
api).” 

Or, “He is not as easily attained by other devotees (atma- 
bhitanam = atmiyanam = bhaktantaranam),” but He is attainable 
only as an amsa by someone, somehow, with difficulty. 

Thus, sukhápah means sukha-labhyah (easily attainable). Or 
sukhapah means sukham sampàdayati (He brings happiness). 

Some have the reading dtma-potanam. This means: átmà eva 
potah tarana-sadhanam yesam jfianinam, “by jfianis, whose boat, i.e. 
whose means of crossing (potah = tarana-sadhanam), is the soul.” 


Jiva Gosvami—How did she achieve that? And what about others? 
Suka speaks in response. “He, the cowherd lady's son, the Lord, is 
not easily attained by those who have a self-conceit due to having 
a body, by means of austerity and so on." However, in accordance 
with the general way mentioned in the verse cited below, if 
somehow, somewhere, association with His devotees takes place, 
He is attainable, yet gradually: 


etavan eva yajatam iha nihsreyasodayah | 
bhagavaty acalo bhavo yad bhagavata-sangatah || 


* A rise of the highest good occurs to this extent here for those who 
are worshiping another deity if, by associating with devotees of the 
Lord, they have an unswerving mood of service to the Lord" (2.3.11) 


Thus, *He is not easily attained by those who have the knowledge 
of what is different from the body and so on (jiadninam = dehady- 
atirikta-jRiánavatam), nor even by those who have that realization 
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(atma-bhitanam = tad-vijfianavatám api).” But as before, He is 
attainable by associating with devotees. Some have the reading 
atma-potanam. This means: átmà eva potah tarana-sadhanam yesam 
jfianinàm, “by jnanis, whose boat, i.e. whose means of crossing, is 
the soul." 

Then, by which persons is He easily attained? yatha iha Sri- 
gopika-suto bhaktimatam sukhapah, “like the son of the divine 
cowherd lady is easily attained by those who have bhakti to Him.” 
In that way, those who have bhakti for Maha-Narayana and the like 
are excluded. And that is proper, for Krsna is not easily attained by 
them. He is not easily attained by those who have a body (dehinam) 
nor by impersonal meditators (jfíaninam) because they think that the 
nature of His body is like everyone else’s. He is not easily attained 
by those who are devotees of other forms of Godhead, because 
they lose respect for Him when they ponder over His pastimes as a 
cowherd. Thus, it is fitting that He is easily attained by His devotees, 
because they realize that His pastimes as a cowherd are the best of 
all. For example: 


ittham satam brahma-sukhanubhitya 
dasyam gatanam para-daivatena | 
mayasritanam nara-darakena 
sākam vijahruh krta-punya-punjah || 


These boys, who had done heaps of meritorious acts, frolicked in 
this way with Him, who appears as the realization of the bliss of 
Brahman to the transcendentalists, as the topmost deity to those 
who attained servanthood to Him, and as a little human boy to those 
who are sheltered by Maya.” (10.12.11) 


With respect to that, the word gopika-sutah is an adjective, but is not 
meant to include someone else, insofar as the aforementioned gopika 
is meant to be expressed as the most admirable of all. Moreover, 
the word iha denotes Him, gopikd-suta, YaSoda-nandana: It does 
not refer to jagat (the world) like it usually does, for that would be 
pointless here. 

Further, the term bhaktimatam (by those who have devotional 
service) refers to any devotee, past, present or future, because the 
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Vedas which teach bhakti and the series of teachers and students 
of bhakti have existed from time immemorial and will continue to 
exist for countless eons. Bhaktimatam is a modifier of an implied 
jananam and is given in reference to the two conditions: sadhana 
(spiritual practice) and sddhya (perfected state), in both of which 
the happiness of bhakti is achieved. Therefore Krsna’s devotees in 
any phase of time do their spiritual practice by thinking of Him as 
gopika-suta and attain Him. Such being the case, His condition in 
that form is eternal. 

Ya$oda, however, never had a sadhana. The opposite makes no 
sense because it would mean that she reveres herself. Hence He was 
easily attained by Yasoda. What more need be said? The implication 
is that Krsna is only the son of a gopika. This also suggests that He 
was easily attained by Nanda and by those related to him. Those 
who easily attained Him can be determined by looking into the puja 
of the avarana (circle of expansions of Godhead) and in the various 
mantras pertaining to Him in reference to the observance of Sri 
Krsna Janmastami and so on. 

The drift is: “I only told you the episode of Drona and Dhara, 
who are the amsas of Nanda and Ya$oda, at first so that the pith of 
the matter might occur to you.” 


Visvanatha Cakravarti—Moreover, in Sri Bhdgavatam, only prema 
for the Lord is proclaimed as the crest jewel of all goals of human 
life. Of all the devotees, who are the asraya (subject), the root of it, 
prema can be eternal only in the nitya-siddhas. And out of these, 
those who abide in Gokula, His mother and others, are the best. 
In this verse he says: Krsna, who has become the visaya (object) of 
their mindset, such as vatsalya-bhava, is easily attained only by those 
who have a bhakti that follows theirs, not by others. 

“He, the son of a gopika, is not easily attained." By whom? “By 
those who superimpose their body on their sense of identity (dehinam 
= dehàdhyásavatàm); by the impersonal meditators (jfianinam) 
who have devotion (bhaktimatam), that is, by devotees who are 
atmaramas and who are devoid of that wrongful superimposition 
of the body; and by Brahma, Siva and Laksmi (atma-bhütünàm = 
virifica-bhava-sriyam).” Brahma and Siva are His self (atman) by 
being His Avataras, and Laksmi is His self by being the svariipa-sakti. 
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These three were pointed out in the previous verse and need to be 
included here otherwise they would be wrongfully excluded, given 
that they are qualified to attain Him. Thus, the son of a gopika, the 
Lord, is not easily attained by the above-mentioned three categories 
of individuals. 

In the last clause of the verse Suka says goodbye to the son 
of Vikuntha, the son of Kausalya, and others. The syntactical 
connection is: iha bhaktimatam yathà sukhapah tatha na, “He is not 
as easily attained by those three categories of persons as He is by 
those who have the bhakti in Sri Yasodà (iha = Sri-yasodayam).” Not 
only the bhakti in Yaśodā, but also the bhakti in those connected 
to her: the people of Vraja who are the asraya of vatsalya-bhava 
(parental affection), sakhya-bhava (friendship), or kanta-bhava 
(romantic love). The bhakti implied by the Srutis in the two texts 
cited below refers to them and involves an anugati (disciplic line of 
transmission of esoteric knowledge): 


striya uragendra-bhoga-bhuja-danda-visakta-dhiyo 
vayam api te samah sama-drso ‘nghri-saroja-sudhah || 


“The gopis, whose minds are attracted to Your pole-like arms, which 
resemble the round bodies of two kings of snakes, and we, who see 
with sameness and have the nectar of Your lotus feet, are similar in 
Your eyes.” (10.87.23) 


yatha tal-loka-vasinyah kama-tattvena gopikah | 
bhajanti ramanam matva cikirsajani nas tathd || 


“Upon thinking about the gopis who reside on Your planet and who 
experience pleasure by the truth of love, we have the origination of 
a desire to do in the same way." (Brhad-vamana Purana) 


Therefore, accepting the sorrow of one’s lowliness, a sorrow which 
involves an anugati such as the anugati of the gopis, cannot be 
achieved by a person such as Brahma, Siva, Laksmi and others, who 
remain in their respective abodes and who have the conceit of being 
controllers. Others have no anugati either because they did not 
receive instructions of that sort or because they are not interested. 
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In that regard, some say the term sukhapa only signifies ‘attainment’ 
just like dusprapa (hard to attain) signifies nonattainment. 


Baladeva Vidyabhüsana— Having thus explained Nanda's and 
Ya$oda's good fortune, in this verse he talks about the good 
fortune of the residents of Vraja who are their followers. “This son 
of a cowherd lady, Lord Krsna, is not as easily attained by those 
whose bodily identification has not ceased (dehinam = anivrtta- 
dehabhimananam), by the jfidnis, that is, ascetics and others for 
whom the knowledge that the Soul is superior to the soul has arisen, 
nor by those who are conscious of the soul (atma-bhütanam = atmani 
sthitanam), i.e. Sanaka and others, whose bodily identification has 
ceased, as He is by those who have bhakti to the son of the gopika 
and who live here (iha) in Vraja.” Or atma-bhitanam refers to 
Virifica, Bhava, and Sri. 

The residents of Vraja are eternally fortunate. Only they 
are mentioned that way. In reference to that, a sūtra was made: 
upapannas tal-laksanarthopalabdher loka-vat, “A person who is 
worshiping Hari through the path of ruci has attained the best (or 
has a suitability for that) because of reaching the goal, Purusottama, 
who has sweet qualities and who has that characteristic (of being 
solely devoted to His devotee who is like that), just like in the 
world some person, expert at benefiting only a king who is superior 
to all and who is fond of a response from his people, makes him 
submissive and is praised" (Vedànta-sütra 3.3.31)? The point is 
that the eminence of a sadhaka might culminate in perfection. 


Srinatha Cakravarti—“He, the son of a gopi, is Bhagavan.” 
Elsewhere the usage of the term Bhagavan is figurative. “He is easily 
attained by those who have bhakti for Sri Krsna (iha = sri-krsne)." 


Vijayadhvaja Tirtha—Atma-potanam means: “by they whose boat 
is Paramatma.” 


313 The words as a whole in this sūtra are so vague that any meaning can 
be invented. Indeed, Baladeva Vidyabhisana invents an adhikarana (sub- 
section dealing with a particular topic) only for this sūtra. I only expressed 
his ideas, mentioned in his commentary on that sūtra. 
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Vira-Raghava— To explain he says He is easily attained (sukhapah 
= sulabhah) only by devotees, not by others. “This Lord, the son of 
a cowherd lady, is easily attainable (sukhapah = sukha-prapyah) by 
those who have bhakti." What are they like? They are atma-pota, 
meaning their boat for crossing the ocean of material existence is 
themselves, and they are j/ianis.?* “Others cannot so easily attain 
Him" (na = na tathà itaresam). 


10.9.22 
krsnas tu grha-krtyesu vyagrayam matari prabhuh | 
adraksid arjunau pürvam guhyakau dhanadatmajau || 


krsnah—Krsna; tu—(expressive of a new beginning); grha-krtyesu— 
in household chores; vyagrayam matari—while [His] mother was 
busy; prabhuh—the Almighty; adraksit—saw; arjunau—two arjuna 
[trees]; párvam—in front (or previously, i.e. in a previous lifetime); 
guhyakau—two Yaksas; dhana-da-àtmajau—the two sons of Kuvera 
(“the giver of wealth") (Manigriva and Nalaküvara). 


krsnah tu prabhuh (tasya) matari grha-krtyesu vyagrayam (satyam) 
arjunau guhyakau dhanadatmajau pürvam adraksit. 


Ganga Sahaya (Anvitartha-prakasika)— 

prabhuh krsnah tu matari grha-krtyesu vyagrayam (satyam, yau) 
pürvam guhyakau dhanadadtmajau (abhitam tau) arjunau (tan- 
nama-vrksau jatau, tau) adraksit. 


While His mother was occupied in household chores, Krsna, the 


meditator). For instance, Krsna said: tesam jfiani nitya-yukta eka-bhaktir 
visisyate priyo hi jfianino ’tyartham, aham sa ca mama priyah, “Of the four 
kinds of persons who worship Me (catur-vidhà bhajante mam, Bhagavad- 
gità 7.16), the jñānī is always connected and is distinguished in terms of 
having exclusive bhakti. I am very dear to the jfidni, and he is dear to Me” 
(Bhagavad-gità 7.17). Sridhara Svāmī glosses eka-bhaktih as: ekasmin mayy 
eva bhaktir yasya sah, “he has devotion to Me exclusively” (Subodhini 
7.17). His interpretation is substantiated in verses 7.20-23. In this context, 
jfiáni means: sarvam vasudevah iti jaanavan, “one who has the knowledge 
‘Everything is Vasudeva’” (Bhagavad-gità 7.19). 
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Almighty, saw two arjuna trees, which were formerly two Yaksas: 
the two sons of Kuvera. 


Sridhara Svami—lIn this section, he speaks to assert this: Even 
though He is bound by devotees, He liberates others. 


Visvanatha Cakravarti—(The commentary is the same.) 


Sanatana Gosvami—Sri Yasodà bound Krsna and He liberated 
another, thus the word tu has the sense of bhinnopakrama (a different 
beginning). Concerning grha-krtyesu (in household chores), the 
plural suggests that there was an endless succession of them. Or the 
plural is used out of great respect for activities that bring about fresh 
butter for the son's pleasure. Therefore: vyagrayam (while she was 
busy). It's understood that she had gone elsewhere because she did 
not suspect that her son would budge: She never thought that He 
would be able to drag a mortar. For example, this is her speech, 
in Sri Visnu Purana: yadi sakto "si gaccha tvam aticaficala-cestita, 
*Go if You can, You of very flickering endeavors!" (5.6.16). Sure 
enough, He went, though bound with rope. An independence in 
going is brought to light, hence: prabhuh (able), since independence 
was obtained at that time. Or it signifies jagad uddhare samarthah, 
“He is able to uplift the world,” because: krsnah, the Lord in person, 
therefore He saw (adraksit), that is, He wanted to do a favor. 


Jiva Gosvami—Suka speaks to illustrate His unimpeded cognizance 
elsewhere. Sri Yasoda had bound Krsna, and He liberated another: 
Thus, the word tu has the sense of bhinnopakrama (anew beginning). 
Concerning grha-krtyesu (in household chores), the plural suggests 
that there was an endless succession of them. 

She abandoned Him in the yard. This is inferred because little 
boys, who are going to be mentioned (10.11.4), were safe and because 
she went elsewhere, not suspecting that her son would budge: She 
never thought that He would be able to drag a mortar. For example, 
this is her speech, in Sri Visnu Purana, yadi saknosi gaccha... (see 
above). 

In regard to purvam adraksit, although it is possible that He 
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saw those two trees on some previous occasion, now this mention 
is made without considering that detail. In addition, the sense is: 
Although that was only done by His /ila-sakti because of its own 
suitablility, still, upon seeing them He cogitated a fanciful idea: 
"Since I am taking interest in My own bondage, it makes sense that 
Ishould look into their bondage." 


Baladeva Vidyabhüsana— A fter delighting His mother by protecting 
her obstinacy in this way, Krsna made up His mind to delight Nàrada, 
who is solely devoted to Him, by making his utterance come true. 

“While His mother, whose mind is only fixed on Him, was 
engrossed in household chores to let Him know about her anger, He 
saw two arjuna trees.” “I am bound by My mother. I am indebted 
to her. I am unable to requite My debt to her, but I shall effect the 
release of two trees located at her entrance gate." 


Vijayadhvaja Tirtha—In a previous life (pürvam = pürva-janmani) 
they were Guhyakas. Now they are two kakubha trees named arjuna. 


Vira-Raghava—Guhyakau means yaksau (two Yaksas). 


Vallabhacarya—He saw a pair of arjuna trees. This term arjuna 
is expressive of the word sakhi (companion). Are they worthy of 
liberation? With this in mind he says dhanadatmajau, the two sons 
of Kuvera, a devotee. 


Anvitartha-prakasika—This verse and the next are one syntactic 
unit. 


10.9.23 
pura narada-sapena vrksatam prapitau madat | 
nalaküvara-manigrivàv iti khyatau sriyanvitau || 


pura—in days of old; narada-sapena—because of Narada’s curse; 
vrksatàm prapitau—became trees (“were made to attain the state of 
being trees"); madat—due to intoxication (or self-conceit, vanity); 
nalaküvara-manigrivau—Nalaküvara and Manigriva; iti—thus; 
khyátau—who were well-known; sriya—with beauty/ opulence; 
anvitau—who were endowed. 
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(tau) pura nalaküvara-manigrivau iti khyatau sriyà anvitau (tayoh) 
madat nàrada-sapena vrksatàm prapitau (iti). 


Formerly, the two trees were well known as Nalaküvara and 
Manigriva and had great wealth. They became trees because of 
Narada’s curse, on account of their vanity and inebriety. 


Jiva Gosvami—(Additions are underlined.) This verse is exactly 
what Krsna was thinking. It was part of the aforesaid cogitation of 
His. Madàt means “due to self-conceit and due to drunkenness,” 


because: sriyanvitau, they were rich (sriyá = sampada). 


Visvanatha Cakravarti— 
rnitvad eva baddho 'ham matra tad-anrni-bhavan | 
kim kurve iti saficintya mocayat ?? tat-pura-drumau || 


“I am tied up by mother because I am indebted to her. What can 
I do to become free from that debt?’ Upon considering this, He 
liberated two trees in His town." 


Baladeva Vidyabhüsana— The verse beginning with pura is clear. 


steya-kopavato jivan gunair badhvaiva rodaye | 
tadvan matra nibaddhas tair mà ruhity ahur arbhakah || 


“I make angry souls who are thieves cry by binding them with the 


gunas. I am bound with strings (guna) by My mother in a similar 
way.’ The children said: ‘Don’t cry.^" 


315  saficitya mocayat should read saficityamocayat. 


“Appendix of Chapter Nine 
Adhoksaja 


The epithet Adhoksaja is mentioned in Bhagavatam 10.9.14. The 
acaryas provided many derivations in their commentaries. In 
Laghu-vaisnava-tosani (10.6.43), Jiva Gosvami says the origin of the 
name Adhoksaja is Hari-vamsa, although the context is a different 
version of the killing of Pütanà, as compared to the narration in 
Bhagavatam. Jiva Gosvami explains the literal derivation: aksasya 
adho jata iva adhoksajah, “The name Adhoksaja signifies “He was 
as if born again under the axle"" (Hari-namamrta-vyakarana 1035 
vrtti). 

The word aksa has many meanings, therefore many explanations 
of the name Adhoksaja are possible. Srila Prabhupada writes: 


As in English it is A to Z, similarly in Sanskrit, a, à, i, u, 
and the end is ksa. So a and kga, that is called aksa. Aksa-ja. 
And ja means generated. So we also compose words, those 
who are Sanskrit scholars, they compose words from a to 
ksa, just like English they compose words from A to Z. So 
our mental speculation and advancement of education is 
limited between this a and ksa, aksa. Aksa-ja. But Krsna 
is adhoksaja. Adhoksaja means where these kinds of 
speculation, beginning from a to ksa, will not act. Therefore 
His name is Adhoksaja. Adhah-krtah, cut down.?!6 


The past passive participle of the verbal root krt/i] chedane (to cut) 


316 Lecture on the Bhàgavatam verse 1.8.19, Mayapura, September 29, 
1974. 
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is krtta, but krta, made from the verbal root kr/ñ] himsayam (to 
hurt, kill), can have the sense of krtta. Usually, the verbal root in 
krtais [du]kr[n] karane (to do, make). Jiva Gosvami as well uses the 
word adhah-krta (made low) in this connection: sva-niyamyatvena 
adhah-krtam aksa-jam indriyam samarthyam yena he tadrsa, “The 
vocative ‘Adhoksaja’ means: “O You by whom the senses, that is, 
sensory ability, are made low, because they are governed by You”” 
(Laghu-vaisnava-tosani 10.14.12). 

The word aksa-ja means knowledge, literally “born of the 
senses.” Here aksa means indriya (sense organ)?" Sanatana Gosvami 
writes: adhoksajam indriya-jnanagocaram, “ Adhoksaja means He is 
beyond the scope of sensory knowledge” (Brhad-vaisnava-tosani 
10.9.14). Jiva Gosvami paraphrases: adhoksajam indriya-jfianatita- 
rupam, * Adhoksaja means His form is beyond sensory perception” 
(Laghu-vaisnava-tosani 10.9.14). 

Not all Sanskrit grammarians agree that ‘ks’ is one phoneme, but 
Sridhara Svami provides one verse proving that the Sanskrit alphabet 
consists of sixty-three phonemes (Bhavartha-dipikà 11.12.17). This 
is reiterated by Visvanatha Cakravarti (Sarartha-darsini 11.21.36). 
In Krama-sandarbha 11.12.17, Jiva Gosvami too quotes that verse 
and specifies that ksa is a phoneme. As such it is the last letter of the 
Sanskrit alphabet. Visvanatha Cakravarti confirms this as follows. 
Commenting on the word kantha-lagna-tulasi-nalinaksa-malah 
(Bhakti-rasamrta-sindhu 1.2.122), he writes: aksa-mala a-kardadi- 
ksa-kàra-paryanta-varna-sankhyaka-màla yesam, “Aksa-malah 
means “those whose garlands have a number because letters begin 
from a and end with ksa”” (Bhakti-sara-pradarsini 1.2.122). 

In Mahabharata, the derivation is irregular: adho na ksiyate jatu 
yasmat tasmad adhoksajah, “Since He is not moved below at all, He 
is called Adhoksaja” (Mahabharata, udyoga-parva 68.10). 

The commentator on Hari-namamrta-vyadkarana gives this 
interpretation: aksaánam indriyanam adhah bahir jayate prakàasate 
ity adhoksajah, *He is called Adhoksaja because He is manifest 
below the senses, that is, out of the range of sensory perception" 


317 The definition in Visva-kosa is: aksah karse tuse cakre $akate vyavaharayoh, átma-jfie pasake caksam tuttha- 
sauvarcalendriye, “In the masculine, aksa means karsa (a certain number of grains troy), tusa (the tree Terminalia 
Bellerica), spoke, axle, atma-jfia (one who knows the self) and pasaka (dice, gambling). In the neuter, akşam 
means tuttham (blue vitriol, used as an eye ointment), sauvarcalam (sochal salt), and indriyam (sense organ)" 
(Visva-kosa). 
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(Amrtasvadini commentary on HNV 267). 

In the Bhagavatam verse 3.19.2, the word aksajah denotes 
Varaha, “He who was born from an organ of sense (Brahma's 
nose)." 

Aksa also means ‘dice’. This meaning is cited in Amara-kosa, and 
so the meaning is not obsolete.*!* Thus a figurative interpretation of 
‘Adhoksaja’ is: “He became manifest because of lowly gambling," 
in reference to the offense to Draupadi during the gambling match 
between Duryodhana and Yudhisthira. 


cc > 
BES 38 


318  aksás tu devanah pasakas ca te, “Aksa, devana and pdasaka are 
synonymous [and mean dice, gambling]" (Amara-kosa 2.10.45). 


Chapter Ten 


Krsna Uproots Two Arjuna Trees 


10.10.1 
rajovaca 
kathyatam bhagavann etat tayoh $apasya karanam | 
yat tad vigarhitam karma yena và devarses tamah || ?'? 


raja uvaca—the king said; kathyatam—should be told; bhagavan—O 
extremely respectable and knowledgeable one; etat—this; tayoh— 
unto both of them; sapasya—of the curse; karanam—the reason; 
yat—which; tat—that; vigarhitam—treprehensible; karma—action; 
yena—because of which; va—or (or ‘and’”’); deva-rseh—of Devarsi 
(Narada); tamah—there was darkness (anger). 


raja uvaca—bhagavan! yat (tayoh) karma vigarhitam (abhüt) yena 
va (kim api hetuna) devarseh tamah (abhit), tad etat (và) tayoh 
sapasya karanam (tvaya) kathyatam (iti). 


Ganga Sahaya (Anvitartha-prakasika)— 
raja uvaca—bhagavan! yena (karmand) devarseh tamah (abhit, 
tadrsam) tayoh yad vigarhitam sapasya karanam karma tat kathyatam. 


The king said: “Powerful sage, narrate their reprehensible deed, 


319  yena deva-rses tamah (Vallabhacarya's edition). 

320 Medini-kosa states: và syád vikalpopamayor vitarke páda-pürane 
samuccaye ca visrambhe nanarthatitayor api, “Vā is used in the senses 
of possibility, comparison, conjecture, a verse filler, conjunction (ca), 
familiarity, etc." (svara-varga 74). 
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because of which Devarsi threw shade on them and which is the 
reason he cursed them.” 


Sridhara Svami— 
dasame ’patayad ringann antara yamalarjunau | 
tatratyabhyam ca devabhyam krsnah stuta itiryate || 


“In the tenth chapter, Krsna made twin arjuna trees fall by crawling 
between them. It is declared that He was praised by two gods who 
were in them.” 


10.10.1 

The syntactical connection is: yad vigarhitam karma yena va devarser 
bhagavatottamasyapi tamah, tad etat kathyatam, “The reprehensible 
action that took place, or that because of which Devarsi had anger 
(tamah = krodhah), even though he is the topmost devotee of the 
Lord, should be told.” 


Sanatana Gosvami—In this verse, Pariksit asks a question to make 
another topic surface as if to make the joviality of a special bhava 
of his continue for a while. He was in good spirits by listening to the 
most enchanting pastime of Sri Damodara. 

Abhüt (was) needs to be added to tamah. The other reading, 
yenásid devarses tamah (because of which the darkness of Devarsi 
took place), is easy to undertand. The discrepancy of a break in the 
meter (the fifth syllable should be short) is due to poetic license, and 
that is not agreed upon by everyone. 

Tad etat kathyatam signifies: adhunà eva kathyatam (tell it right 
now). Or tad etat has the sense of “although I presume you cannot 
tell it out loud.” 

Their deed was contemptible in a specific way (vigarhitam 
= visesatah garhitam). It was so wrong that even talking about 
seems wrong. “It might be even more vile than my contemptible 
act, the reason for the curse by the sage’s son. Otherwise it would 
be impossible for Devarsi, the topmost devotee of the Lord, to be 
angry.” 

Bhagavan means sarva-jfía (O omniscient one). The drift is: 
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“The curse of the sage was the result of my reprehensible act, but 
it turned out to be a favor by associating with you. The same thing 
might have happened to them. You already know." 


Jiva Gosvami— Out of curiosity, the king inquires about an internal 
pastime of His. It was the form of His cogitation and involved His 
unimpeded omniscience. At that time Krsna was still tied to the 
mortar and was somewhat agitated because of being angry at His 
mother. 

Abhüt should be added to tamah. The other reading, yenasid 
devarses tamah, is easy to undertand. Owing to poetic license, the 
break in the meter is not faulty. 


Visvanatha Cakravarti— 
kuveratmajayoh sapa-katha prokta puratani | 
tad-vimocayità krsnas tabhyam tu dasame stutah || 


“In the tenth, a talk of a bygone curse of two sons of Kuvera is 
related. Krsna, their savior, is praised by both of them.” 


10.10.1 

The syntactical connection is: tayor vigarhitam yat karma yena va 
karmana devarser api tamah krodhah, etat tayoh sapasya karanam 
kathyatam, “Narrate the reason those two were cursed, whether 
that reason is their reprehensible act or something because of which 
Devarsi had anger (tamah = krodhah)."?! 


Baladeva Vidyabhusana— 
kuvera-sutayoh sapa-vrttàntau dasame tayoh | 
moksa-krt parinitas ca tabhyam harir udiryate || 


“In the tenth chapter is the end result of a curse unto two sons of 
Kuvera. Hari, their deliverer, is highly respected and praised by 
both.” 


321 Still, commenting on: krodhas tamas tam anuvartate, “There is anger. 
Tamas follows that” (11.21.20), Visvanatha Cakravarti glosses tamah as 
mohah (bewilderment) (Sarartha-darsini 11.21.20). 
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Bhaktisiddhanta Sarasvati—Bhagavan signifies muni-vara (O 
foremost sage). 


Vijayadhvaja Tirtha—Narrate the deed because of which (yena = 
yena karmana) Devarsi had anger, an effect of tamo-guna (tamah = 
tamo-guna-karya-krodhah).” The purpose of this chapter is to show 
that liberation from sarisaára only comes from Hari. 


10.10.2-3 
Sri-suka uváca 
rudrasyanucarau bhütvà sudrptau dhanadatmajau | 
kailasopavane ramye mandakinyam madotkatau |l 
varunim madiram pitvà madàghürnita-locanau | 
stri-janair anugayadbhis ceratuh puspite vane || 


$ri-Sukah uvaca—Sri Suka said; rudrasya anucarau—Rudra's 
two followers; bhütva—after becoming; su-drptau—very proud; 
dhanada-atmajau—the two sons of Kuvera; kailasa-upavane—in a 
subforest of Kailasa; ramye—which is beautiful; mandakinyam— 
on the Mandakini (the celestial Ganga); mada-utkatau—whose 
inebriety was excessive; 

varunim madiram—Varuni liquor; pitva—after drinking; mada- 
aghurnita-locanau—whose eyes were rolling because of inebriety; 
stri-janaih—by women; anugdyadbhih—who were singing along; 
ceratuh—both of them wandered; puspite—abounding in flowers; 
vane—in a forest. 


Sri-sukah uvāca— (tau) dhanadadtmajau rudrasya anucarau bhiitva 
(api) sudrptau (santau) varunim madiram pitva madotkatau 
madüghürnita-locanau (ca | bhütva)  kailasopavane | ramye 
mandakinyam puspite vane stri-janaih anugayadbhih ceratuh. 


Sri Suka said: Kuvera’s two sons, who were very proud after 
becoming Rudra’s followers, drank Varuni liquor. Their rapture 
was excessive. Their eyes rolling out of intoxication, they wandered 
in a forest abounding in flowers, near the Mandakini Ganga, in a 
beautiful subforest of Kailasa with women who were singing along. 
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Sanatana Gosvami— They had much vanity (sudrptau = maha- 
garvavantau) only due to being Rudra's followers. Or the reason is 
they were two sons of Kuvera. After becoming Rudra's followers, 
they drank liquor in a very holy place presided over by him. Not 
only that, they drank on the bank of the Mandakini (mandakinyam = 
mandakini-tate). In addition, they played water games in the Ganga, 
even though it is prohibited. Thus, very big offenses are stated, not 
to mention that they had no clothes. This is related ahead (10.10.6). 

Madotkatau means: madaih s$ry-adi-sambandhibhih | utkatau 
mattau, “they were inebriated (utkatau = mattau) because of 
multiple types of mada (liquor, intoxication, rapture, arrogance) due 
to a connection with wealth and so on." Moreover: They had drunk 
liquor concocted by Varuna. The liquor being highly inebriating 
is indicated thus. The women were continuously singing (anu = 
nirantaram). 


Jiva Gosvami—Sri Sukadeva too has begun to speak, by following 
that type of cogitation of His. In that regard, the words beginning 
with rudrasya form one unit of two verses. Varuni was produced 
from the churning of the Milk Ocean, or the sense is it was concocted 
by Varuna. The liquor being highly inebriating is thus indicated. 

At first, they had wandered in a forest abounding in flowers 
, near the Mandakini (mandakinyam = mandákini-samipe). The 
Mandakini was within a subforest of Kailasa (kailasopavane = 
kailàsopavana-madh ye). 


10.10.4 
antah pravisya gangayam ambhoja-vana-rajini | 
cikridatur yuvatibhir gajav iva karenubhih || 


antah—in the middle; pravisya—after entering; garigayam——in the 
Ganga; ambhoja—of lotuses; vana—with thick clusters; rajini—[the 
middle,] whose nature is to be resplendent; cikridatuh—both of 
them were playing; yuvatibhih—with young women; gajau iva—like 
two elephants; karenubhih—with female elephants. 


(tau gangayah) ambhoja-vana-rajini antah pravisya karenubhih 
gajau iva yuvatibhih (saha) gangayam cikridatuh. 
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After entering the middle, both of them played in the Ganges with 
young women as though they were two elephants with female 
elephants. The water was naturally resplendent with clusters of 
lotuses. 


Sridhara Svami— "In the middle (antar = madhye) in the Ganges." 
How was the middle? ambhoja-vana-rajini, “in which there are 
multitudes of thick clusters of lotuses” (= ambhojanam vanani tesam 
rajayah tah vidyante yasmin tasmin). 


Sanatana Gosvami—The phrase “like two elephants” is an example 
of playing in the water with great rapture. The rest was explained 
by Sridhara Svāmī. Alternatively, ambhoja-vana-rajini modifies an 
implied jale as follows: ambhoja-vanena rajitum silam asya tasmin 
jale iti $esah, “They played in water whose nature is to be resplendent 
with thick clusters of lotuses." 


Jiva Gosvami— Both of them played in the Ganga.” After doing 
what? “After entering in the middle." How was the middle? ambhoja- 
vana-rajini, “in it was a multitude of thick clusters of lotuses" (= 
ambhojanam vananam rajih yatra tasmin). The affix n[um] in rajini 
is because it is neuter, since it modifies an indeclinable word (antar). 


Krama-sandarbha—Ambhoja-vana-rajini signifies: | ambhoja- 
vanena rajitum silam yasya tasmin, “in the middle, whose nature is 
to be resplendent with thick clusters of lotuses.”>” 


Baladeva Vidyabhusana—Now, with gargayam cikridatuh (both 
played in the Ganga) he says they transgressed a prohibition, since 
in Padma Purana an injunction regarding playing like that in the 
Ganga is stated: 


gangam punya-jalam prapya trayodasa vivarjayet | 
Saucam àcamanam caiva nirmàályam mala-karsanam || 


322 In this interpretation, the n in rajini is explained by the use of the 
suffix /nJin[i] after the verbal root raj[r] diptau (to shine; to be resplendent). 
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taila-sammardanam kridam pratigraham atho ratim | 
anya-tirthabhilasas ca anya-tirtha-prasamsanam || 
vastra-tyagam tathà svatam samharam caiva varjayet | 


“After reaching the Ganga, whose water is holy, one should 
relinquish these thirteen: cleaning, sipping water in the palm of the 
hand, a deity's remnants, scrubbing impurities, rubbing oil, playing, 
gifts, making love, desiring another holy place, praising another holy 
place, disrobing, stretching oneself, and killing." 


Vallabhacarya— In this verse he talks about another fault. Playing 
in Ganges water is forbidden, since it is proscribed in the text that 
begins: gangàm punya-jalam prapya trayodasa vivarjayet. (See 
above.) 


10.10.5 
yadrcchaya ca devarsir bhagavams tatra kaurava | 
apasyan narado devau ksibanau samabudhyata || 


yadrcchaya—by his own free will (or by chance); ca—and; deva- 
rsih —Devarsi; bhagavan—the highly venerable and knowledgeable 
one (or one who is as good as the Lord); tatra—there; kaurava—O 
descendant of Kuru; apasyat—he saw; nàradah—Naàrada; devau— 
the two gods; ksibanau—intoxicated by liquor; samabudhyata—he 
understood. 


kaurava! yadrcchayà (agatah) devarsih naradah bhagavan tatra (tau) 
devau apasyat. (sah drstvà) ca (tau) ksibanau samabudhyata. 


O descendant of Kuru, by chance the powerful sage Devarsi Narada 
saw both gods there. Then he understood that they were drunk. 
Sridhara Svami—“He saw. And after seeing (ca = drstva ca), he 


perceived that they were inebriated (ksibànau = mattau).” 


Sanatana Gosvami— Ca means tu, in the sense of bhinnopakrama (a 
new beginning). Or the prose order is: apasyat samabudhyata ca, “He 
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saw and properly reflected (samabudhyata = samyag abudhyata).” 

*Narada arrived by chance, rather by the rise of Nalaküvara's 
and Manigriva’s good fortune" (yadrcchayá = yadrcchayà agatah) 
(yadrcchayá = tayoh kenapi bhágyodayena). The epithet Devarsi 
connotes being a disciplinarian. Bhagavan denotes the quality of 
being compassionate. The appropriateness of both the curse and 
the favor, which are about to be told, is indicated thus. Kaurava 
(O descendant of Kuru) is a vocative uttered out of great interest 
because of Narada’s arrival even though there that was highly 
improbability. 


Jiva Gosvami—(A dditions are underlined.) Ca means tu, in the sense 
of bhinnopakrama (a new beginning). Or the prose order is: apasyat 
samabudhyata ca, “He saw and properly reflected (samabudhyata = 
samyag abudhyata)." 

“Narada arrived by chance, rather by his own will" (yadrcchaya 
= yadrcchayà àgatah) (yadrcchaya = svairitayáa).? The epithet 
Devarsi connotes being a disciplinarian. Bhagavan denotes the 
quality of being compassionate. The appropriateness of both the 
curse and the favor, which are about to be told, is indicated thus. 
Kaurava (O descendant of Kuru) is a vocative uttered out of great 
interest because of Nàrada's arrival even though there that was 
highly improbability. 


Visvanatha Cakravarti—“My mercy to these two, who are drunk, 
will not become fruitful.” Narada thus contemplated on a way to 
end their intoxication. 


Baladeva Vidyabhusana—Ksibànau means madya-mattau (intox- 
icated with liquor). 


ANNOTATION 
Visvanatha Cakravarti explains the meaning of the name Narada: 
apo nara iti proktah ity-ddi drster nara-sabdena paramesvara 
ucyate. narasyedam ity arthe tasyedam ity ana naram bhagavad- 


323 The definition is: yadrccha svairita, “The words yadrcchà and svairita 
are synonymous [and mean “willing independently”]” (Amara-kosa 3.2.2). 
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dàásya-sakhyadikam dadatiti nàra-do bhakti-yogah, “The Lord is 
denoted by the word nara, in view of the text: apo nara iti prokta 
apo vai nara-sünavah, ayanam tasya tah pürvam tena narayanah 
smrtah, ‘Water, called nara (that which emanates from Nara), is the 
offspring of Nara. His first basis is that, therefore He is remembered 
as Narayana (Visnu Purana 1.4.6). The word nara is formed with 
the suffix a/n] in the meaning of tasyedam (this belongs to that): 
nara means narasyedam (this relates to Nara). Nara-da means: “He 
gives nara.” Nara is dasya to the Lord, or friendship with the Lord, 
and so on. Nàra-da is bhakti-yoga.” (Sarartha-darsini 3.12.23) 


10.10.6 
tam drstvà vridita devyo vivastrah sapa-sankitah | 
vasamsi paryadhuh sighram vivastrau naiva guhyakau || 


tam—him (Narada); drstva—seeing; vriditah—[being] embarrassed; 
devyah—the goddesses; vivastrah—clotheless; s$apa-sankitah— 
[being] afraid of a curse; vasamsi—clothes; paryadhuh—put on; 
sighram—quickly; vivastrau—who were clotheless; na eva—never; 
guhyakau—the two Yaksas. 


devyah (yatah) vivastrah tam (naradam) drstvà vriditah sapa-sankitah 
(ca satyah) vasamsi sighram paryadhuh, (kintu tau) guhyakau 
vivastrau na eva (vastram paryadhatam). 


The goddesses were naked. When they saw him, they became 
ashamed. Afraid of being cursed, they quickly put on clothing. But 
those two naked Yaksas never dressed. 


Sridhara Svàmi—This verse answers the hypothetical question: 
“How did Narada understand that both were drunk?" 


Sanatana Gosvami— Concerning guhyakau, both were henceforth 
deemed Yaksas because of a decrease of godhood by not being 
sáttvika at that time. Because of the word eva, it's understood that 
they did not dress despite the goddesses' insistence. 
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Jiva Gosvami—(The commentary is the same.) 


Baladeva Vidyabhüsana— The syntax is: guhyakau tu naiva 
paryadhatam, “However, the two Guhyakas never got dressed." 


10.10.7 


tau drstvà madira-mattau sri-madandhau suratmajau | 
tayor anugraharthaya $apam dasyann idam jagau || 


tau—those two; drstva—after seeing; madira-mattau—intoxicated 
with liquor; sri-mada-andhau—blind because of the madness of 
wealth; sura-àtmajau—two sons of a god; tayoh—to both of them; 
anugraha-arthaya—for the sake of being merciful; sa4pam—a curse; 
dasyan—while giving; idam—this (which is about to be mentioned); 
jagau—sang (i.e. said). 


(sah nàradah) tau suratmajau madirà-mattau sri-madandhau drstva 
tayoh anugraharthaya sapam dásyan idamı jagau. 


Observing that those two sons of a god were intoxicated with liquor 
and blinded by the pride of being rich, Narada sang this to curse 
them as a favor. 


Sridhara Svami—Narada sang this, what is about to be said. In 
point of anugraharthaya, he cursed them for the sake of a favor 
(anugraha), the end of madness, and for a purpose (artha), seeing 
the Lord. 


Sanatana Gosvami— Although they are two sons of a god, they are 
inebriated with liquor—because—they are blinded by the pride of 
wealth (sri-madandhau = sri-madena andhau), meaning they have 
no perception of good and bad. The two adjectives madirad-mattau 
(inebriated with liquor) and sri-madandhau (blinded by the pride of 
wealth) are expressive of the reason for the curse, and surátmajau 
(two sons of a god) is the reason for the favor. 

In truth, because he has no anger within, jagau means he sang 
(jagau = agayat)... with the lute, since his hand is always on the lute. 
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Or he himself spoke (jagau = svayam avocat) loudly in such a way 
that it was the form of a song. 


Jiva Gosvami—(The first paragraph is the same.) “Although they 
are two sons of a god, they are inebriated with liquor—because— 
they are blinded by the pride of wealth (sri-madàndhau = sri- 
madena andhau), meaning they have no perception of good and 
bad. The two adjectives madirà-mattau (inebriated with liquor) and 
sri-madàndhau (blinded by the pride of wealth) are expressive of 
the reason for the curse, and surdtmajau (two sons of a god) is the 
reason for the favor. 

He cursed them for the purpose (artha) of a favor (anugraha) 
which was worthy of him: Nàrada wanted them to have peace of 
mind, bhakti to the Lord and direct realization of Him. Because his 
nature is to do a favor to others, Narada made them become trees 
so they could attain the Lord. Thus, he ensured that their offense 
would come to nil by his curse, and then he came back to his normal 
state. Eventually his favor of that sort became manifest of its own 
accord. 

Both of them attained a birth as trees in Brhadvana, at Nanda's 
gate, and were named after the cowherd companion called Arjuna. 
Both achieved the direct presence of Sri Bala-Gopala, whose 
pastimes are most beneficial. Their beneficial nature was stated in 
the text beginning from yena yenavatarena: 


yena yenavatarena bhagavan harir isvarah | 
karoti karna-ramyani manojfiani ca nah prabho |l 
yac-chrnvato "paity aratir vitrsna 
sattvam ca $Suddhyaty acirena pumsah | 
bhaktir harau tat-puruse ca sakhyam 
tad eva haram vada manyase cet || 


*King Pariksit said: *Sir, the feats God, Lord Hari, does and the 
Avataras in the shape of whom He performs them delight our ears 
and steal our hearts. In that way the lack of interest for the Lord 
vanishes, hence the various cravings of a man who hears about them 
cease: Before long his consciousness is purified, then he develops 
devotion to Hari and friendship with His men. Nonetheless, only 
describe the feats of Hari, if you would.”” (10.7.1-2) 
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In this regard, we presume that this is what happened: By singing 
verses, such as the one cited below, about the Lord's pastimes which 
involve the Lord's unconditional compassion, Nàrada's mercy 
became identical in nature with the Lord's compassion: 


tokena jiva-haranam yad ulükikayas 
trai-másikasya ca pada sakato ’pavrttah | 
yad ringatantara-gatena divi-sprsor và 
unmülanam tv itaratharjunayor na bhavyam Il 


“His taking away the life of the owl, Putana, as a newborn would be 
impossible if He were not God. The same applies to His uprooting 
of the two arjuna trees, which touched the stratosphere, while 
He was crawling and had gone between those trees. The cart was 
overturned by His foot when He was three months old!" (2.7.27) 


The verb jagau means he himself spoke (jagau = svayam avocat) 
loudly in such a way that it was the form of a song, because in truth 
he has no anger within. 


Visvanatha Cakravarti—Anugraharthaya means “for the result 
(artha = phala) of a favor (anugraha = anugrahasya)," which is a 
direct cognition of the Lord. In other words, *He sang while giving a 
curse for the sake of a direct cognition of the Lord (anugraharthaya 
= bhagavat-saksat-karartham).” For instance, a loving father, 
perceiving that his children are fast asleep, scratches them with his 
fingernails to disrupt their sleep in order to make them enjoy sweet 
milk and so on. The gist of jagau is: By hearing, others too should 
know what is beneficial for them. 


10.10.8 


Sri-narada uvaca 
nahy anyo jusato josyan buddhi-bhramso rajo-gunah | 
$ri-madad abhijatyadir yatra stri dyütam asavah || 


Sri-naradah uvaca—Sri Narada said; nahi—[is] not™; anyah— 


324 Nahi is a word proper. Amara-kosa states: abhave nahy a no napi, 
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another [pride]; jusatah—of one who is experiencing; josyan— 
pleasurable [things]; buddhi-bhramsah—which makes the intellect 
fall; rajah-gunah—a quality of rajas (i.e. an effect of rajo-guna); sri- 
madat—than the pride of wealth (or the pride of beauty); abhijatya- 
üdih—[pride,] whose beginning is the state of being abhijati (i.e. 
having a birth in a famous family); yatra—in which [pride of wealth]; 
stri—woman (i.e. women); dyütam—gambling; asavah—liquor. 


Sri-naradah uvàca—josyàn (visayan) jusatah (pumsah) $ri-madad 
anyah (madah) abhijatyadih (anyah va madah) rajo-gunah nahi 
(tatha) buddhi-bhramsah (bhavati, kintu sri-madah eva buddhi- 
bhramsah bhavati, yatah) yatra (Sri-made sati) stri dyütam āsavah 
(ghatate). 


Baladeva Vidyabhüsana— 
Sri-naradah uvaca—josyan (visayan) jusatah (janasya) $ri-madad 
anyah abhijatyadih (madah anyah và) rajo-gunah buddhi-bhramsah 
na (asti, kintu sri-madah eva tadrg bhavati), yatra ($ri-made) stri 
dyütam asavah (bhavanti). 


Bhaktisiddhànta Sarasvati— 

Sri-naradah uvàca—josyàn (visayan) jusatah (pumsah) sri-madad 
anyah àabhijatyadih (madah) rajo-gunah na hi (tatha) buddhi- 
bhramsah (bhavati), yatra ($ri-made) stri dyutam asavah (ca niyata- 
bhavena vartate). 


Siddhanta-pradipa— 

Sri-naradah uvaca—josyan (visayan) jusatah (janasya) buddhi- 
bhramsah rajo-gunah (kama-krodha-lobha-janakah ca) sri-madad 
anyah (madah) abhijatyadih na hi (bhavati, kintu sri-madah eva) 
yatra (sri-made) stri dyiitam asavah (upadiyate). 


Ganga Sahaya (Anvitartha-prakasika)— 
Sri-naradah uvaca—josydn (visayan) jusatah (pumsah yathà sri- 


“Nahi, a, no, and na are used in the sense of nonexistence” (3.4.11). Sridhara 
Svami takes nahi as one word, whereas Visvanatha Cakravarti breaks it up 
as na hi. 
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madah)  buddhi-bhramsah | (bhavati, tatha) sri-madad | anyah 
abhijatyadih (madah tathà anyah và) rajo-gunah (buddhi-bhramsa- 
karah) nahi (bhavati, kintu sri-madah eva), yatra (sri-made) stri 
dyütam àsavah (ca ity-adyah bhavanti). 


Sri Narada said: “Other than the false pride occasioned by the 
wealth of a person who is experiencing sensory pleasures, no hubris, 
such as the conceit engendered by a good ancestry, or any other 
effect of rajo-guna ruins the intellect to the same extent. When a 
man is proud of being rich, there are women, gambling, and liquor. 


Sridhara Svami—“Other than the pride of wealth of a man who 
is serving (jusatah = sevamdnasya) sensory objects which he likes 
(josyan = priyàn = visayan priyan), there is no pride engendered by 
being born in a good family, or by education, and so on (abhijatyadih 
= sat-kula-vidyadi-janitah madah), or by a quality of rajas, meaning 
an effect of rajas such as laughter or rapture, that makes the intellect 
deviate (buddhi-bhramsah = buddhim bhramsayati iti tatha) in that 
way.” 

There is nothing like the pride of being wealthy. “When a man 
is proud of being rich (yatra = yatra sri-made), there are women, 
gambling, and liquor.” 


Sanatana Gosvami—Having observed their blindness caused by the 
pride of being wealthy, in order to give a curse that ruins wealth 
at first in five verses Narada censures that type of pride. It also 
originates from a good education. For instance it is said: 


vidya-mado dhana-madas tathà cabhijano madah | 
ete mada madandhanam ta eva hi satam damah || 


“The pride of learning, the pride of wealth, and the pride of family 
lineage: These three types of pride of those who are blind with pride 
subdue the righteous." 


In stri dyütam àsavah (women, gambling, and liquor), women 
are mentioned first because they are the root of all evil. Or the 
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enumeration is in increasing order of importance in point of bringing 
about evil. 


Jiva Gosvami—Having observed their blindness caused by the pride 
of being wealthy, in order to give a curse that ruins wealth at first 
in five verses Nàrada censures that type of pride. It also originates 
from a good education. For instance it is said: vidya-mado dhana- 
madas... (see above). 

Yatra stands for sri-made sati (when there is the pride of wealth), 
because women, gambling, and liquor are automatically obtained 
thereby, since they are the great causes of lust and anger and since 
those two are mentioned in $rimad-Gità in terms of being censured: 


kàma esa krodha esa rajo-guna-samudbhavah | 
mahasano maha-papma viddhy enam iha vairinam || 


*[Krsna replied to Arjuna:] It is lust. It is anger. They originate from 
rajo-guna and are very voracious and sinful. You should know that 
they are the enemies in this world." (Bhagavad-gità 3.37) 


Visvanatha Cakravarti—"The pride engendered by birth in a 
good family, etc., ruins the intellect (buddhi-bhramsah = buddhi- 
bhramsakah), yet even this pride of a man who is engaged in sense 
gratification and who is blinded by the pride of being wealthy 
certainly (hi = niscayena) does not exist (na = na bhavati)” like the 
pride of wealth does: Only it inevitably ruins the intellect. The term 
rajo-gunah refers to effects of rajo-guna. In four verses, beginning 
from yatra, he says: Sins occur when there is the pride of wealth; 
they do not occur in the same way at other times. 


Baladeva Vidyabhusana—When a man is proud of his wealth, he 
spends his time with women, gambles and drinks liquor (stri dyütam 
ásavah = stri-prasanga-dyita-madya-panani bhavanti). 


Bhaktisiddhanta Sarasvati—“Other (anyah = bhinnah) than the 
arrogant pride occasioned by wealth (sri-madat = dhana-garvat) of 
a man who is gratifying his senses, no pride, an effect of rajas (rajo- 
gunah = rajah-karyam), engendered by pedigree, learning and so on 
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(abhijatyadih = sat-kula-vidyàdi-janita-madah) makes the intellect 
perish in that way (buddhi-bhramsah = tatha buddhi-nasakah). Sex 
with women (stri = stri-sambhogah), dice games involving gambling, 
and the like (dyütam = aksa-kridadi), and drinking liquor happen 
because the man is under the spell of that arrogant pride.” 


Vallabhacarya—With regard to abhijatyadih, it is said: 


vidya-mado dhana-madas tatha cabhijano madah | 
ete mada madandhanam ta eva hi satam damah || 


“The pride of learning, the pride of wealth, and the pride of family 
lineage: These three types of pride of those who are blind with pride 
subdue the righteous." 


Of the three, the pride of wealth is in the middle; it effects the other 
two types of pride, just like when a house is burning, the fire spreads 
to the houses on either side. 


Siddhanta-pradipa—Stri-dyütam is a samahara-dvandva compound 
(‘women and gambling together’). 


Anvitartha-prakasika—Buddhi-bhramsah means viveka-nasakah 
(terminator of proper discernment). Josyan denotes: tarpakan 
visayan (pleasurable sense objects); it is made from the verbal root 
jus paritarpane (to satisfy), a tenth class verbal root. The suffix 
[ś]at[r] in jusatah is poetic license. (The verbal root jus/i/ priti- 
sevanayoh is átmanepadi (6A).) 


10.10.9 
hanyante pasavo yatra nirdayair ajitatmabhih | 
manyamanair imam deham ajaramrtyu-nasvaram || 


hanyante—are killed; pasavah—animals; yatra—in regard to which 
[pride of wealth]; nirdayaih—|[by persons] who are merciless; ajita- 
atmabhih—whose minds are not controlled; manyamanaih—who 
are thinking; imam—this; deham—body; ajara—[is] devoid of old 
age; amrtyu—[is] deathless; nasvaram—perishable. 
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Bhaktisiddhànta Sarasvati— 

yatra (sri-made sati) ajitatmabhih | nirdayaih  (janaih) imam 
nasvaram deham ajaramrtyu (yathà tatha) manyamanaih pasavah 
(upabhogartham citta-vinodanartham và) hanyante. 


Ganga Sahaya (Anvitartha-prakasika)— 

yatra (ca sri-màde sati) imam nasvaram deham ajaramrtyu (vastu 
iti) manyamanaih nirdayaih ajitatmabhih (ca janaih bhaksanady- 
artham) pasavah hanyante. 


*When the pride of being wealthy is in the air, animals are killed by 
merciless people who are out of control and who think that the body, 
which is in truth perishable, is not subject to old age and death. 


Sanatana Gosvami— In this verse he talks about yet another action 
that occurs in this regard: It produces great sins, is very wicked, and 
is characterized by hurting others. The animals are killed for the 
pleasure of eating. Thus even the consideration of what is to be 
eaten and what is not to be eaten is neglected. 

Animals are killed by people who are merciless, i.e. wicked 
(nirdayaih = asadbhih),**> because: ajitatmabhih, the senses of those 
people are out of control (= ajitendriyaih).?* Therefore they think 
(manyamanaih): “This (imam) body, meaning “even though its 
nature is to grow old before one's eyes and die," and moreover the 
body is perishable (nasvaram), is a thing that does not undergo old 
age and is deathless (ajaramrtyu = ajaràmrtyu vastu).” 


Jiva Gosvami—(The commentary is the same.) 


Visvanatha Cakravarti—" Animals are killed by those who think 
that the body cannot come to an end either by old age or by death 


325  Nirdaya (merciless) means cruel: krürau kathina-nirdayau, * Kathina, 
nirdaya and krüra are synonymous" (Amara-kosa 3.3.190). 

326 The word ātmā means ‘mind’, and by extension it can refer to the 
senses. Medini-koSa states: ātmā pumsi svabhave ’pi prayatna-manasor api, 
“In the masculine gender, àtmà means svabhàva (nature, temperament), 
prayatna (effort, exertion), and manas (mind, heart)." 
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(ajaramrtyu-nasvaram = jaramrtyubhyam na nasvaram)," although 
it is seen that the body comes to an end by either old age or death. 


Bhaktivedanta Svami—Bhagavad-gita (3.13) says: yajfia-sistasinah 
santo mucyante sarva-kilbisaih (Righteous persons who eat the 
remnants of a sacrifice are liberated from all sinful reactions). 


10.10.10 
deva-samjnitam apy ante krmi-vid-bhasma-samjnitam | 
bhüta-dhruk tat-krte svartham kim veda nirayo yatah || 


deva-samjnitam—called ‘god’; api—although; ante—in the end 
(i.e. after death); krmi—worms; vis—excrement; bhasma—ashes; 
samjnitam—called; bhüta-dhruk—one who harms beings; tat-krte— 
for the sake of that [body]; sva-artham—own benefit; kim—whether; 
veda—one knows; nirayah—hell; yatah—because of which [harm to 
others]. 


(yat sariram: prathamam) deva-samjfiitam api (bhavet), ante krmi- 
vid-bhasma-samjfiitam (bhavet. yah) tat-krte bhüta-dhruk (bhavati, 
sah) svartham kim veda, (yasmat sah) yatah (bhüta-drohat) nirayah 
(yati)? 


“Even if the body is a body of a god, in the end it might be called 
worms, excrement, or ashes. Does a person who hurts living beings 
for the sake of his body know his real benefit? After all, that person 
goes to hell because of such harm. 


Sridhara Svāmī—“ Although the body is called ‘king’ or ‘Brahmana’ 
(deva-samjfiitam api = naradeva-bhüdeva-samjfiitam api), it is eaten 
by dogs and so on, is called excrement, is burned, is called ashes; at 
other times it is called worms (krmi-vid-bhasma-samjnitam = vid- 
samjnitam bhasma-samjnitam krmi-samjnitam). Does he who hurts 
beings (bhüta-dhruk = bhüta-drogdhà) for the sake of his body (tat- 
krte = tad-artham) know his own good? Hell happens (nirayah = 
nirayah bhavati) because of that harm (yatah = yatah bhüta-drohat)." 
The sense is: *He doesn't know." 
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Sanatana Gosvami— Does he know what is beneficial to him?" 
(svartham = svasya artham = svasya hitam). 


Jiva Gosvami—(The commentary is the same.) 


Baladeva Vidyabhüsana— Does he who hurts beings for the sake 
of maintaining his body (tat-krte = tat-palanaya) really know what is 
good for him? Because of that harm to beings (yatah = yatah bhüta- 
drohát), he is roasted in hell (narayah = narayah bhavati = narake 
vipacyate)." 


Anvitartha-prakasika—Tat-krte signifies tat-sukhartham (for the 
sake of bodily pleasure). 


10.10.11 


dehah kim anna-dàtuh svam nisektur matur eva ca | 
mátuh pitur và balinah kretur agneh suno "pi và || 


dehah—the body; kim—whether; anna-datuh—of the giver of food; 
svam—own [thing] (or wealth, i.e. property); nisektuh—of the 
sprinkler (i.e. of the impregnator, the father) matuh—of the mother; 
eva—just; ca—and (or a verse filler); matuh pituh—of the father of 
the mother; và—or; balinah—of one who is strong; kretuh—of the 
purchaser; agneh—of fire; sunah—of dogs; api—even; và—or. 


(ayam) dehah kim anna-datuh svam (asti) nisektuh (eva và) matuh 
eva (và) matuh pituh và balinah (và) kretuh (và) agneh (va) sunah 
api và? 


“Is the body the property of the giver of food, or of the impregnator, 
or only of the mother, or of the mother's father, or of a powerful 
man, or of the purchaser, or of fire, or even of dogs? 


Sridhara Svami—Here he means to say: “Even the sense of 
self-identity has nothing to do with the body." Nisektuh (of the 
impregnator) means pituh (of the father). Matuh pitur và (or of the 
mother's father) refers to the maternal grandfather of a daughter. 
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Sanatana Gosvami— This is the intention: Even being possessive 
of the body makes no sense. “Is the body the property (svam = 
svatvaspadam) of any of these?"Balinah (of a powerful man) 
signifies: balad visty-ady-artham grhnatah, “Is it the property of 
someone who seizes by force for the sake of slavery and so on?" Api 
means eva (only). The word eva should be connected to each clause. 


Jiva Gosvami—(A dditions are underlined.) Here he says it cannot 
be determined to whom the body belongs because there are many 
contradictory opinions. “Is the body the own wealth (svam = dhanam 
= dhanam sviyam) of any of these?" Balinah signifies: balàd visty- 
ady-artham grhnatah, “Is it the property of someone who seizes 
by force for the sake of slavery and so on?” The word eva should 
be connected to each clause. The reading is either kretur va balino 
’eneh or balinah kretur agneh. 


Krama-sandarbha—Svam (own) modifies an implied word vastu 
(thing). 


Anvitartha-prakasika—By the term “of the maternal granfather,” 
other such family relations are included. Balinah denotes “of a 
king”. 


10.10.12 


evam sadharanam deham avyakta-prabhavapyayam | 
ko vidvàn atmasat-krtva hanti jantün rte ’satah || 


evam—in the way that was just described; sadharanam—common 
[property]; deham—the body; avyakta—from the Unmanifest/ in 
the Unmanifest; prabhava-apyayam—which has an origination and 
a destruction; kah—which; vidvan—learned person (or a person 
who knows); dtmasat-krtva—after making completely one’s own; 
hanti—kills (or hurts); jantün—living beings; rte asatah—except a 
bad person (or other than bad people). 


asatah rte kah (janah) deham evam-sadharanam (svam) avyakta- 
prabhavapyayam (ca) vidvan (tam) atmasat-krtvà jantün hanti? 
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Jiva Gosvami— 

evam deham sadharanam (api) vidvan avyakta-prabhavapyayam 
(ity apata-matra-pratitam api janan) kah (nàma tam) atmasat-krtvà 
jantün hanti? (na ko'pi, asantah tu janantah api ghnanti). 


Bhaktisiddhànta Sarasvati— 
asatah rte kah vidvan (janah) evam avyakta-prabhavapyayam 
sadharanam deham atmasat-krtva (tad-artham) jantün hanti? 


“Except an evil being, who at all, knowing that the body is common 
property in this way and that it originates from the Unmanifest and 
dissolves in it, accepts the body as his self and hurts living beings? 


Sridhara Svami—‘“After thinking of the body, which has an 
origination from the Unmanifest and a merging in it (avyakta- 
prabhavadpyayam = avyaktat prabhavah tasmin eva apyayah yasya 
tam), as one’s self (atmasat-krtvà = ātmā iti matvà)." Asata rte means 
müdhad rte (other than a fool). 


Sanatana Gosvami— The Unmanifest (avyakta) is Pradhana (the 
primordial state of Material Nature). The body is mayika (illusory) 
because it originates from it and dissolves in it. Still, a person 
considers the body as one's self (Gtmasat-krtva = ātmā iti matva). 
Alternatively, avyakta, i.e. avyaktat, means isvarat (from God). The 
body has an origination and a dissolution because of God (avyakta- 
prabhavapyayam = avyaktad isvarat prabhavapyayau yasya tam). 
Still, a person considers their body as their own (atmasaát-krtvà = 
ütmiyam iti matva). 

Vidvan means “knowing that truth" (vidvan = tat-tattvam 
jànan).?" Or, avidvan (ko vidvan = ko ’vidvan): “Who, even though 
not knowing that truth (avidvan api), kills (ko hanti)?” Asata rte 
means sri-mada-durbuddheh vinà (other than one who is fooled by 
their pride of being wealthy). 


327 The word vidvan is a present participle of the verbal root vid jfiane (to 
know). It does not mean ‘learned person’. Thus a word like janah (person) 
needs to be added to vidvan. 
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Jiva Gosvami— Knowing (vidvan = janan) that the body is common 
to all (sadhàranam), in the way mentioned before (evam = pürvokta- 
prakàrena), and also knowing that it, which has an origination 
from and a dissolution in avyakta, i.e. the five elements which, like 
Pradhàna, are not mutually distinct in their original state of being 
causes, seems to have occurred out of the blue, who at all (kah = 
kah nama) accepts it as one's self (atmasát-krtvà = tam ütmatvena 
angi-krtya) and kills living beings?" No one. The sense is: “Only bad 
people kill, although they know." 


Visvanatha Cakravarti—( Additions to Bhavartha-dipikà are under- 
lined.) *After accepting the body, which has an origination from 
the Unmanifest and a merging in it (avyakta-prabhavapyayam = 
avyaktat prabhavah tasmin eva apyayah yasya tam), as one’s self 
(atmasát-krtváà = àtmatvena angi-krtya)." Asata rte means ajfián vinà 
(except ignorants).?5 


Bhaktisiddhanta Sarasvati— Other than bad people (asatah rte = 
durjanàn vina), which pandit (vidvan = panditah janah), considers 
the body, which is common to all, meaning it is enjoyed under 
everyone's authority (sadharanam = sarvadhikara-bhuktam) and 
has an origination from Prakrti and a dissolution in it according 
to the sequence in the previous verse (evam = purvokta-kramena), 
as his or her self (Gtmasat-krtva = átmà iti matva)*” and kills living 
beings for its sake (hanti jantiin = tad-artham jantün hanti)?” 


10.10.13 


asatah sri-madandhasya daridryam param afijanam | 


328 In this interpretation, the verse involves a semblance of a contrast 
between the words asat and vidvan. As a noun, vidvan means pandita 
(learned person), as does the noun sat. It is a semblance because here the 
word vidvan is a participle, not a noun. This is the list of synonyms of ‘learned 
person’: vidvan vipascid dosa-jfiah san su-dhih kovido budhah, dhiro manisi 
jfiah prajfiah sankhyavan panditah kavih, dhiman sürih krti krstir labdha- 
varno vicaksanah, düra-darsi dirgha-darsi (Amara-kosa 2.7.5-6). 

329 In this explanation, the word deham is directly part of the double 
accusative related to krtvá (making), whereas in the other interpretations, 
deham was the predicate of vidvàn and the pronoun tam (it) needed to be 
added to form the double accusative. 
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atmaupamyena bhütàni daridrah param iksate || 


asatah—of a bad person; s$ri-mada-andhasya—who is blind because 
of the pride of opulence; daridryam—poverty; param—best (or 
only); afijanam—ocular salve; àtma-aupamyena——as being similar 
to oneself; bhütani—living entities; daridrah—an indigent (poor 
person); param—only; iksate—sees. 


sri-madandhasya asatah (janasya) dàridryam param | afijanam 
(bhavati, yatah) daridrah (janah) aàtmaupamyena param bhūtāni 
iksate. 


“Poverty is the best ocular salve for a bad person blinded by the 
pride of being wealthy, because an indigent identifies with others. 


Sridhara Svàmi—Having declared in this way the behavior of 
one who has the pride of wealth, in this verse he ascertains the 
counteraction of it. “Poverty is the best (param = srestham) ocular 
salve." Or, “Poverty is the only (param = kevalam) ocular salve."*?? 
Why? Therefore he says: atmaupamyena (in terms of being similar 
to oneself). The sense is: Because of that he does no harm. 


Sanatana Gosvami—Here he means to say: “Ho ho! How amazing! 
The benefit of a materialist might occur somehow or other, but the 
benefit of a materialist who is proud of being wealthy occurs only by 
means of poverty." 

“Poverty is the only ocular salve," by the logic that the cure 
must be the opposite of the cause. The the pride of wealth is the 
primary cause of blindness. 

The gist of dtmaupamyena (as similar to oneself) is the person 
thinks: *Another's happiness is my happiness, and another's sorrow 
is my sorrow," hence he never does anything to make others suffer. 
The pride of being wealthy is the cause of a lack of empathy. By 


330 The definition of param is: parah sresthari-düranyottare klibam tu 
kevale, *Para means Srestha (best), ari (enemy), düra (far), anya (other), 
and uttara (next). It means kevalam (only, absolute, entire) only in the 
neuter gender" (Medini-kosa). 


630 Symphony of Commentaries 


reverse logic, it's understood that there is empathy in a poor person. 
In addition, killing animals is avoided. 


Jiva Gosvami—(The commentary is the same as the first two para- 
graphs in Brhad-vaisnava-tosani.) 


Visvanatha Cakravarti—He determines the counteraction of the 
disease of the pride of wealth. Param means kevalam (only). 


10.10.14 
yatha kantaka-viddhango jantor necchati tam vyatham | 
jiva-samyam gato lingair na tathaviddha-kantakah || 


yatha—in which way; kantaka-viddha-angah—he whose body was 
pierced by a thorn; jantoh—for a living entity; na icchati—does 
not desire; tam vyatham—that pain; jiva-samyam—similarity with 
[another] living entity; gatah—he has reached; lingaih—because of 
signs; na tatha—not in that way; aviddha-kantakah—one who was 
not punctured by a thorn. 


kantaka-viddhangah jantoh (kasyacit) tam vyatham yathà na icchati 
(yatah sah) lingaih (drstaih) jiva-samyam gatah (bhavati), aviddha- 
kantakah tathà na (bhavati). 


Bhaktisiddhànta Sarasvati— 
kantaka-viddhangah lingaih jiva-samyam gatah jantoh tàm vyatham 
yathà na icchati, aviddha-kantakah tatha na (bhavati). 


*A person whose body was punctured by a thorn does not want 
anyone to have that pain, because he identifies with other living 
beings on account of similar characteristics. He knows what that 
twinge feels like, not someone who was never so punctured. 


Sridhara Svami—He gives an example. Lirigaih jiva-samyam gatah 
signifies: mukha-mlàny-adi-lingaih sarvesam jivanam sukha-duhkhe 
same iti jñātavān, “Through characteristics such as facial contortion, 
he understands that happiness and suffering are respectively similar 
for all beings." 
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Sanatana Gosvami—Jantoh means kasyacid pràninah (of any 
living entity). Anyone who was never pierced by a thorn (aviddha- 
kantakah = kantakena aviddhah) does not care whether others 
become pained that way, because he doesn't know what that pain 
feels like. The rest was explained by Sridhara Svàmi. 

Or, “Although he has reached (gatah = praptah api) similarity 
with other living entities (Jiva-samyam = jivena anyena samyam) 
because of characteristics such as bodily limbs (/ingaih = angadibhih 
laksanaih), anyone who was not pricked by a thorn is not like one 
who was pierced by a thorn (viddha-kantakah = viddha-kantaka- 
sadrsah na bhavati)," and so he wants others to feel pain. Thus, a 
poor person perceives another's pain by inferring his own pain in 
that individual. 


Jiva Gosvami— The reason poverty is the ocular salve is mentioned 
here. *One who was pierced by a thorn does not desire," that is, 
he does not wish: “May he have that pain" (na icchati = tasya sa 
bhavatu iti na vanchati), because: “owing to characteristics such as 
facial contortion (lingaih = mukha-mlany-adibhih), he has reached 
(gatah = praptah bhavati) similarity, i.e. the state of having the 
same condition (saémyam = tulyávasthatvam), with that living entity 
(jiva-samyam = jivasya tasya samyam),” due to a rise of compassion 
because of continually remembering what his own suffering was like. 
Aviddha-kantakah means kantakena aviddhah (he who is not 
punctured by a thorn). It is a para-nipata (the first word was placed 
last in the compound) as in a rája-dantàdi compound (where the two 
words are inverted). Or aviddha-kantakah is construed as: aviddhah 
alagnah kantakah yasya sah, *he whose thorn did not adhere." 


Visvanatha Cakravarti—The words lingaih jiva-samyam gatah mean: 
liùgair mukha-mlany-àdibhih drstaih jive parasmin samyam gatah, 
“Because of signs that are seen in others, such as facial contortion, 
he identifies with others." This means he is inferring that the pain 
he experienced before is similar in other living entities. Aviddha- 
kantakah means kantakena aviddhah (he who is not pierced by a 
thorn). It is a raja-dantádi compound. 


Siddhanta-pradipa—Lingaih signifies: tad-duhkha-cestabhih, “be- 
cause of their gestures on account of their pain.” 
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10.10.15 


daridro niraham-stambho muktah sarva-madair iha | 
krcchram yadrcchayapnoti tad dhi tasya param tapah || 


daridrah—an indigent (poor person); nir-aham-stambhah—he from 
whom the pillar (or the stiffness) of ego has gone; muktah—freed; 
sarva-madaih—from all [types of] pride; iha—here (in this world, or 
in this condition); Arcchram—a difficulty (or trouble); yadrcchaya— 
by chance; àpnoti—obtains (ie. has); tat—that; hi—certainly; 
tasya—his; param—topmost; tapah—austerity. 


iha daridrah (janah prathamatah) niraham-stambhah (bhavati, atah 
sah) sarva-madaih muktah (bhavati. sah) yadrcchaya krcchram 
apnoti (iti yat) tad hi tasya param tapah (syat). 


Bhaktisiddhànta Sarasvati— 

niraham-stambhah | sarva-madaih muktah daridrah (janah) iha 
yadrcchaya (yat) krcchram apnoti hi tasya tat (krcchram) param 
tapah (bhavati). 


Ganga Sahaya (Anvitartha-prakasika)— 

iha (samsare) daridrah (eva) sarva-madaih muktah (bhavati, 
daridrasya sarvaih anadrtatvat, ataeva) niraham-stambhah (bhavati. 
sah ca) yadrcchayà (yat kificit) krcchram apnoti, tad hi tasya param 
tapah (bhavati). 


“The stiffness of ego in a destitute person vanishes. He becomes 
freed from all pride. Whatever difficulty he encounters by destiny is 
the best austerity for him. 


Sridhara Svàmi—In four verses he establishes that poverty is also 
liberation. A poor person is niraham-stambhah, “he from who a 
rigidity, the ego, is gone” (= nirgatah ahankara-riipah stambhah 
yasmat sah). 


Sanatana Gosvami— Niraham-stambhah means: nirgatah 
ahankarena dhanitvadi-garvena yah stambhah anamratà sah yasmat, 
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*he from whom the absence of meekness, which occurs because 
of ego, that is, because of the pride of being wealthy, is gone." Or: 
nirgatah ahankarasya stambhah asrayah dhanaisvaryadih yasmat, 
“he from whom the foundation of ego is gone.” This refers to 
wealth, influence and so on. Therefore he is freed from all pride, i.e. 
the pride linked to wealth and the like. 

Moreover, “Naturally (yadrcchaya = svabhavatah eva), he gets 
hardship,” because of hunger and so on by not having food and so on. 
“That is the best (param = srestham) austerity,” because hardship is 
the cause of the cessation of self-conceit. 


Jiva Gosvami—(Additions are underlined.) Niraham-stambhah 
means: nirgatah ahankarena dhanitvadi-garvena yah stambhah 
namratvabhavah sah yasmat, “he from whom the absence of 
meekness, which occurs because of ego, that is, because of the pride 
of being wealthy, is gone.” Therefore he becomes freed from all 
mental distractions (sarva-madaih = sarvaih citta-viksepaih), those 
linked to wealth and the like. 

Moreover, “That he naturally (yadrcchaya = svabhavatah eva) 
gets hardship, by not having food and so on, is an austerity, because 
it destroys self-conceit. And that austerity is the best (param = 
srestham)," because like any well-known austerity it is not a cause 
of self-conceit. 


Visvanatha Cakravarti—In three verses he says: When there is 
poverty, the means to attain liberation come about automatically. 
Concerning sarva-madair muktah (freed from all pride), the idea 
is: Since an indigent is disrespected by everyone, even the pride of 
pedigree and the like perish, for the most part. 


Vijayadhvaja Tirtha—Yadrcchaya (by fate) means daivecchaya (by 
the desire of Providence). 


Vira-Raghava—Yadrcchaya denotes: sva-prayatnam antarena eva 
(without any effort on his part). 


Vallabhacarya— The absence of ego is the cause of liberation. The 
word stambha (pillar, stiffness) is said for the sake of rejecting the 
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meaning of aham as átmà (soul). The ego becomes a very firm house 
of ignorance only with a pillar. 


Anvitartha-prakasika—Y adrcchayá means prarabdha-vasena (due 
to the influence of karmic reactions that have begun to take effect). 


10.10.16 
nityam ksut-ksama-dehasya daridrasyanna-kanksinah | 
indriyany anususyanti himsapi vinivartate || 


nityam—continuous; ksut—on account of hunger; ksama-dehasya— 
who has an emaciated body; daridrasya—of an indigent (destitute 
person); anna-kanksinah—who desires food; indriyani—the senses; 
anususyanti—gradual dry up; himsad—violence; api—even; 
vinivartate—stops. 


daridrasya (janasya) nityam ksut-ksama-dehasya anna-kanksinah 
indriyani anususyanti. (tatah ca tasya) himsa api vinivartate. 


“The senses of an indigent, who hankers for food and whose body is 
emaciated on account of continuous hunger, gradually dry up. Then 
his acts of violence stop. 


Sanatana Gosvami— In this verse he says: “His victory over the 
senses too takes place automatically, even though it cannot be 
accomplished by performing austerities." 

“The senses of a destitute person, who just wants something 
edible (anna-kanksinah = bhaksya-matrecchoh), incessantly (anu 
= nirantaram) dry up.” This means they incessantly cease from 
the material rasa (Susyanti = visaya-rasàd uparamanti). Therefore 
“violence too, characterized by paining others and so on for the sake 
of sense gratification, stops (vinivartate = uparamati).” 

Thus an indigent’s condition of having a controlled mind, which 
involves desisting from associating with women and so on and 
which is the opposite of the condition of a person whose mind is 
uncontrolled and who is proud of having wealth, is indicated. 
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Jiva Gosvami—(Additions are underlined.) In this verse he says: 
“His victory over the senses too takes place automatically, even 
though it cannot be accomplished by performing austerities." *The 
senses of a destitute person, who just wants something edible (anna- 
kanksinah = bhaksya-matrecchoh), incessantly (anu = nirantaram) 
dry up.” This means they incessantly cease from the material rasa 
(Susyanti = visaya-rasád uparamanti). Therefore “violence too, 
characterized by paining others and so on for the sake of sense 
gratification, stops (vinivartate = uparamati).” 

All in all, one loses control of the senses because of the pride of 
being rich, then hatred and violence follow, whereas when poverty, 
the opposite of that pride, takes place, one controls the senses and 


thereby one no longer feels hatred and so on. 


10.10.17 


daridrasyaiva yujyante sadhavah sama-darsinah | 
sadbhih ksinoti tam tarsam tata arad visuddhyati || *' 


daridrasya—of an indigent; eva—only; yujyante—associate (i.e. 
do the association); sadhavah—saintly persons; sama-darsinah— 
who look impartially; sadbhih—because of the transcendentalists; 
ksinoti—diminishes (ceases); tam tarsam—that thirst; tatah—after 
that (or because of that); arat—quickly; visuddhyati—he is purified. 


sadhavah (api) sama-darsinah daridrasya eva yujyante. sadbhih 
(sangat sah daridrah tasya) tam tarsam ksinoti. tatah (sah) arad 
visuddhyati. 


*Saintly persons, who see impartially, only meet indigents. By 


associating with transcendentalists, an indigent stops thirsting for 
enjoyment, therefore he quickly becomes purified. 


Sridhara Syami—Yujyante means svatah eva sangacchante, “They 
automatically come together.” Tarsa means trsnam (thirst, desire). 


331 Āārād dhi sidhyati (Vallabhacarya’s edition). 
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Sanatana Gosvami—Here Narada means to say: “He becomes 
successful also by associating with transcendentalists." Sama- 
darsinah means “Their habit is to see that an indigent and God 
are similar," that is, their habit is to see equally by considering the 
truth. Although they are such, they spontaneously meet (yujyante = 
svayam eva milanti) only with an indigent (daridrasya eva), not with 
those who are proud of being rich, due to the impossibility even of 
going near them on account of their high status. 

Or, they become suitable (yujyante = yuktah bhavanti) just for 
the sake of benefiting the poor, on account of being affectionate to 
the needy. Or mà is Laksmi. He who abides with her is sa-ma, the 
Lord. Those who see Him (sama-darsinah = tad-darsinah) are the 
mahantas (the greats): They always experience Him in their hearts. 
"They connect (yujyante) only with an indigent (daridrasya eva)" 
because of friendship, on account of an indigent's similarity with 
the Lord's devotees, who are akificana (without possessiveness), 
given that both the devotees and the indigents have no connection 
with material sense objects, and because of their profuse mercy to 
wretched people. 

"Therefore (tatah), because of the transcendentalists (sadbhih 
= sadbhih hetubhih), the same indigent himself diminishes that 
thirst,” the thirst for sense gratification. This happens quickly (arat 
= sighram), without a doubt (hi = niscitam). That thirst naturally 
diminishes by sat-sanga. 


Jiva Gosvami—Here he says: “He becomes successful also by 
associating with transcendentalists.” *Sadhus too effortlessly meet 
only with an indigent,” insofar as both the sadhus and the indigents 
wander alone. The word eva (only) signifies that the sadhus do not 
meet the rich, since the sadhus’ going in the residence of the rich is 
hard to come by, given that usually there is conflict between those 
who live there. 

Next he means to say: “Most people avoid the destitute and 
make efforts to meet the rich. But the sadhus are not like that.” This 
is exactly what he says with sama-darsinah, which means: samam 
dhana-hani-labhayoh tulyam drastum silam yesam te, “their habit is 
to see a similarity between a loss of wealth and a gain of wealth.” 

“Therefore, because of the transcendentalists, even if they are 
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merely encountered, the same indigent himself diminishes all that 
thirst,” the thirst for sense gratification. This happens quickly (arat 
= sighram), without a doubt (hi = niscitam). 


Visvanatha Cakravarti—Nor can it be said that an indigent’s thirst 
for enjoyment too is imbued with every fault, since it too can be 
counteracted. Concerning daridrasya eva, although they are going, 
out of mercy, to both the homes of the rich and the homes of the 
poor due to having an even outlook, *sadhus associate (yujyante) 
only with an indigent”? because only an indigent might praise them 
and converse with them. The sense is they spontaneously bestow the 
result engendered from his association. It's not that they connect 
with a rich person who is blinded by pride. The drift is: “I myself, 
who am getting too close to these two, am the proof of this." 

Moreover, “only due to the glory of associating with 
transcendentalists (sadbhih = satsanga-mahimna eva), an indigent 
himself makes that thirst weak (ksinoti = ksini-karoti)” since the 
nectar of bhakti has the nature of dispelling the thirst of one who 
has received their mercy. Consequently, regarding what was said 
previously: krcchram yadrcchayapnoti, “Whatever difficulty he 
encounters by destiny" (10.10.15), such a difficulty is accidental 
(yadrcchikam). It is not produced from karma, because it is not 
accepted that a devotee has karma.’ 


332 The verb yujyante literally means “they meditate,” from the verbal 
root yuj samadhau (4A) (to be absorbed in meditation). That is not the sense 
here. The other verbal roots yuj are yuj sarmyamane (10P) (to join, unite) 
and yuj[ir] yoge (TU) (to join, use). Yujyante stands for samyujyante, a verb 
which Visvanatha Cakravarti uses in the same context in his commentary on 
the next verse. The verbs sariyujyate, sangacchate (Sridhara Svami’s gloss), 
milati (the Gosvamis’ gloss) are synonymous (Prayuktakhydta-majijari 
2.4.31-32). The genitive case in daridrasya is a loose sasthi. 

333 In that regard, elsewhere Vi$vanatha Cakravarti writes: tasya 
bhagavad-uttha-subhasubha-phala-bhogavattvat | tad-uttha-Subhasubhayoh 
karma-janyatvabhavad iti bhavah. "tvad-avagami na vetti bhavad-uttha- 
subhasubhayor guna-vigunanvayan" iti $ruty-ukteh, “na karma-bandhanam 
janma vaisnavanam ca vidyate" iti padmoktes ca, “That is because a soul 
has the experience of auspicious and inauspicious results, which arise 
from the Lord. The sense is: Because auspicious and inauspicious results, 
which arise from Him, are not produced from karma, on account of the 
statement in Sruti: tvad-avagami na vetti bhavad-uttha-subhasubhayor 
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Baladeva Vidyabhüsana— "Because of the transcendentalists, who 
are teaching about what is worthy and what is worthless (sadbhih = 
sadbhih sarasaram upadisan ebhih hetubhih), that indigent destroys 
(ksinoti = nàsayati) the thirst for enjoyment (tarsam = bhoga- 
trsnam),” since the nectar of tattva-jnana (knowledge of the truth) 
dispels the thirst of one who has attained their association. 

“Therefore, at that very moment (aràát = tadanim eva), he is 
purified," that is, he becomes qualified for the path of liberation 
(visudhyati = mukti-margadhikari bhavati).*™ 


Bhaktisiddhanta Sarasvati—Sddhavah means mahátmanah (great 
souls). Daridrasyaiva yujyante signifies daridranam eva sangam 
gacchanti (they go associate only with indigents). Sadbhih stands for 
sadbhih sangat (because of associating with transcendentalists). 


Siddhanta-pradipa—Thirst, desire (tarsam = trsnam), is the cause 
of samsára (material life, transmigration). 


guna-vigunanvayan, “One who understands about You is not aware of the 
connections of good and bad, the results of auspicious and inauspicious 
acts, which arise from You” (Bhagavatam 10.87.40) and because of the 
statement in Padma Purana: na karma-bandhanam janma vaisnavanam ca 
vidyate, “The Vaisnavas do not have a birth that is a bondage of karma”” 
(Sarartha-darsini 1.5.19). Vi$vanatha Cakravarti adds: na ca jata-premno 
bhaktasyapi prarabdham tisthatiti Suddha-bhaktanam matam | sádhana- 
dasayam eva tan-nasat, “Nor is it that the prarabdha karma of a devotee 
whose prema has arisen remains. It is considered in that way in the case 
of pure devotees because of the termination of that only in the stage of 
sadhana” (Sarürtha-darsini 1.6.28). He specifies: tadrsanam prarabdha- 
nasas tu bhajana-dasayam evanartha-nivrtti-bhumikaridhanam ity ahuh, 
“Learned scholars say the cessation of prarabdha karma occurs for persons 
who have ascended to the level of anartha-nivrtti, in the stage of bhajana" 
(Sarartha-darsini 10.29.11). 

334 Here Baladeva Vidyabhisana indicates that visuddhyati should 
read visudhyati. The verbal root is sudh Sauce (4P) (to be purified), an 
intransitive verb. Alternatively, visudhyati optionally becomes visuddhyati 
by the rule: anaci ca, “And when there is no vowel (i.e. When a vowel does 
not follow, the reduplication of any phoneme, except h, after a vowel is 
optional)" (Astadhyayi 8.4.47). Thus, visudhyati becomes visudhdhyati, 
which changes to visuddhyati by a simple rule of phonetic combination 
(visnudàso visnupadante harighose ca harigada, HNV 61). 
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Anvitartha-prakasika—Daridrasya stands for daridrena (with an 
indigent). The genitive case stands for the instrumental case. Ksinoti 
means tyajati, “He lets go” of his thirst. Visuddhyati (he becomes 
pure) means moksa-yogyah bhavati, “He becomes fit for liberation." 


10.10.18 
sadhinam sama-cittanam mukunda-caranaisinam | 
upeksyaih kim dhana-stambhair asadbhir asad-asrayaih || 


sadhinam—of saintly persons; sama-cittanam—whose minds are 
the same [in any circumstance]; mukunda-carana—Mukunda’s feet; 
esinam—who go after (i.e. who desire); upeksyaih—who are fit to 
be neglected; kim—what (what purpose is to be achieved, i.e. what 
is the use of); dhana-stambhaih—whose pillar is wealth (who have 
pride because of wealth); asadbhih—by means of bad persons; asat- 
asrayaih—whose shelter is what is temporary (or who take shelter of 
what is bad) (or who do not serve saintly persons). 


sadhiinam sama-cittanam mukunda-caranaisinam asadbhih asad- 
asrayaih (tesam) dhana-stambhaih upeksyaih (prayojanam) kim 
(syat)? 


*Saintly persons are even-minded and strive for Mukunda's feet. In 
their case, what is the use of materialists who are stiff with their 
wealth, do not render service to the righteous and hence worthy of 
being neglected? 


Sridhara Svami— "Isn't it that a wealthy person, not an indigent, is 
dear to sadhus too?" He responds to that in this verse. The compound 
dhana-stambhaih means: dhanena stambhah garvah yesam taih, 
“they have pride (stambha = garva) because of wealth.”*> 


Sanatana Gosvami—‘Isn’t it that sometimes sat-sanga occurs 


335 This gloss of stambha is based on figurative usage. It is not supported 
in Sanskrit dictionaries. Dhana-stambhaih literally means *whose pillar is 
wealth” or “who are stiff with their wealth.” 
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because the rich donate their money?" He speaks this verse in reply. 
A sadhu is someone who has good behavior. The sadhus know the 
soul (sama-cittànàm = àtma-tattva-vedinàm). By nature they desire 
the feet of Mukunda (mukunda-caranaisinam = tat-caranepsa- 
silanam), who is so called because He gives the bliss of bhajana, ‘that 
because of which liberation (mu = mukti) too is despicable (ku = 
kutsita) (muktih api kutsitah yasmad bhajananandat tam dadati iti 
mukundah). 

In point of neglecting materialists, it is inferred that the 
superiority of these three: sadhindam, sama-cittanam and mukunda- 
caranaisinam, is sequentially increasing. Or mukunda-caranaisinam 
has a relation of cause and effect, according to the subsequent one, 
in terms of being an adjective. (Sadhus are mukunda-caranaisin and 
are, therefore, sama-citta.) 


Jiva Gosvami—“Sddhus should not try to meet rich people for their 
own gain but shouldstill make an effort to meet them to show mercy." 
He responds to that in this verse. These ones are sadhus, that is, 
they have good behavior, but those ones, the asat, do not have good 
behavior, in view of the text: yatra stri dyiitam asavah, “When the 
pride of being wealthy is in the air, there are women, gambling, and 
liquor" (10.10.8). These ones are sama-citta, their outlook toward 
the rich and the poor is impartial, but those ones are arrogantly 
proud of their wealth (dhana-stambha = dhana-garva) hence they do 
not impartially see those two. These ones are mukunda-caranaisin, 
they seek Mukunda as their sole support, whereas those ones take 
support of materialism by striving for sensory pleasure. 

Given that their respective natures are so contradictory, there is 
no chemistry between the sadhus and the materialists, and so what 
purpose, in the form of doing a favor, might be achieved by being 
with materialists? None at all. They are worthy of being neglected, 
meaning they are not worthy of a favor which involves so much 
effort. 


Visvanatha Cakravarti— The sadhus cannot possibly connect with 
rich people for whom wealth is a mental barrier." That is what he 
says here. “The nondevotees (asadbhih = avaisnavaih) are proud 
because of their wealth (dhana-stambhaih = dhanena stambhah 
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garvah yesam taih) and do not render service to Vaisnavas (asad- 
asrayaih = avaisnava-sevibhih)." The drift is: The rich who are 
prideless and who have a mind to serve the Vaisnavas associate with 
sadhus. 


Baladeva Vidyabhiisana—Even though the sadhus see impartially, 
they do not keep company with those who are arrogantly proud 
of their wealth. But the rich who are prideless and who serve the 
transcendentalists associate with sadhus. 


Bhaktisiddhanta Sarasvati—Upeksyaih means audasinyena tyajyaih 
(who should be rejected with indifference). 


Siddhanta-pradipa—Sadhus go near a person for the sake of his 
purification (10.10.17), not for wealth, but that purification does 
not take place in the case of one who is proud of being wealthy, 
therefore the sadhus cannot achieve their purpose by visiting those 
who are proud of being rich. 


Vallabhacarya— Dhana-stambhaih means: dhanena stambha-prayah 
jatah grha-bhara-vahakah taih, “because of wealth, they have almost 
become pillars, meaning they support the weight of the household." 


ANNOTATION 

“The materialists are pillars because of their wealth" (dhana- 
stambha). A tree has arms in the form of branches to give its fruits and 
benefit others, but a pillar has no such branches, hence Nalaküvara 
and Manigriva ought to become trees to learn this lesson. 

Moreover, the term mukunda-caranaisin (the sadhus desire 
Mukunda's feet) is a Sanskrit idiom. The sadhus seek Mukunda. 
The mention of feet is a token of great respect. 


10.10.19 
tad aham mattayor mádhvyà varunya $ri-madàndhayoh | 
tamo-madam harisyami strainayor ajitatmanoh || 


tat—therefore (or of those two); aham—L; mattayoh—who are 
drunk; madhvya—which is liquor; varunya—withVaruni; $ri-mada- 
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andhayoh—who are blind because of the pride of wealth; tamah- 
madam—the pride [occasioned by] ignorance; harisyami—will 
remove; strainayoh—who pertain to women (or who are the state of 
being women); ajita-àtmanoh—whose minds are unconquered. 


tad aham madhvya varunya mattayoh sri-madandhayoh strainayoh 
ajitatmanoh (anayoh) tamo-madam harisyami. 


“I shall remove their pride arisen from ignorance. They have not 
conquered their senses. They are drunk with Varuni liquor, blinded 
by the pride of wealth, and controlled by women. 


Sridhara Svami— Tamo-madam means ajfiána-krtar madam (pride 
caused by ignorance). 


Sanatana Gosvami— Their drunkenness will dissipate after a while, 
won't it? He responds to that with sri-madandhayoh (blinded by the 
pride of wealth). The gist is: Because they are constantly blinded 
by the pride of wealth, they continually get drunk. Therefore: 
strainayoh, they crave sex (= stri-lampatayoh). Won't their urge 
for sex diminish by having sex? No. Their senses are out of control, 
meaning their minds are unrestrained (ajitatmanoh = asamyamita- 
manasoh). 


Jiva Gosvami—(The commentary is the same.) 


Visvanatha Cakravarti—In four verses he determines what medicine 
he will give for the disease of their pride. Tat signifies anayoh (of 
these two). Varuni consists of liquor (madhvyà = madhu-mayya). 


Bhaktisiddhanta Sarasvati—They are drunk with the liquor 
(vàrunyá = medirayá) named Madhvi (madhvyà = madhvi-namnya). 


Vijayadhvaja Tirtha— Fine, materialists should be neglected, but 
should I punish these two or neglect them? Let me punish them." 
Madhvya means madhu-krtayà (made from liquor). 
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Vira-Raghava— Therefore (fat = tasmat), that is, because their 
problem is not their wealth but their pride of being wealthy, I 
shall dispel their pride, born of ignorance (tamo-madam = ajfiana- 
krtam madam). They are controlled by women (strainayoh = stri- 
vasyayoh)."The cessation of the pride of wealth amounts to being 
a goal of life. 


Anvitartha-prakasika—Madhvyá means madhu-mayya (which 
is a product of liquor). Madhvi is a nipāta (a replacement). (The 
expected form is madhavi.) It pertains to the Vedas: rtvya-vastvya- 
vastva-madhvi-hiranyayani cchandasi, “In the Vedas, these words 
are irregularly formed: rtvya, vastvya, vastva, madhvi, and hiranyaya" 
(Astadhyayi 6.4.175). 


10.10.20-22 
yad imau loka-pàlasya putrau bhütvà tamah-plutau | 
na vivasasam atmanam vijanitah sudurmadau || 
ato ’rhatah sthavaratam syatam naivam yatha punah | 
smrtih syàn mat-prasadena tatrapi mad-anugrahat || 
vasudevasya sannidhyam labdhva divya-sarac-chate | 
vrtte svar-lokatam bhüyo labdha-bhakti bhavisyatah || 


yat—since; imau—these two; loka-palasya—of the protector of the 
world (Kuvera); putrau—two sons; bhütva—after becoming; tamah- 
plutau—floating in ignorance; na—not; vivasasam—clotheless; 
atmanam—themselves; vijanitah—can understand; su-durmadau— 
who are very arrogantly proud. 

atah—therefore; arhatah—both of them deserve; sthavaratam— 
immobility; syatam—both of them may not become; na—not; 
evam—in that way; yatha—in which way; punah—again; smrtih— 
remembrance; syat—can be (i.e. may it be); mat-prasádena—by my 
grace; tatra api—even while that [is happening]; mat-anugrahat— 
because of my favor; 


vasudevasya sannidhyam—proximity to Vasudeva (or the presence 
of Vasudeva); labdhva—after gaining; divya-sarat-sate vrtte—when 
one hundred celestial years will have turned out; svar-lokatam— 
godhood (“the state of being a person of Svarga"); bhüyah— 
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again; labdha-bhakti—|both of them,] by whom bhakti is gained; 
bhavisyatah—will become (or labdha-bhakti-bhavisyatah, in the 
same meaning). 


yad imau (nalaküvara-manigrivau) loka-palasya putrau bhütvà (api) 
tamah-plutau sudurmadau (ca santau, tau) dtmanam vivasasam na 
vijanitah, atah (imau) sthavaratam arhatah. tatra (sthavaratve) api 
mat-prasadena (tayoh) smrtih syat yathà (tau) evam punar na syatam. 
(smrtau satyam api, tau) divya-sarat-sate vrtte mad-anugrahat 
vasudevasya sannidhyam labdhva labdha-bhakti-bhavisyatah, svar- 
lokatàm bhüyah (bhavayisyete iti). 


*Since these two, arrogantly proud and immersed in ignorance 
although they are the sons of a protector of the world, are not even 
aware that they are naked, they deserve to become immobile. By 
my grace, may they have remembrance even while being immobile, 
so that they never become like this once more. When one hundred 
celestial years will have passed, they will obtain bhakti by gaining 
Vasudeva's presence because of my favor and become gods again." 


Sridhara Svami— “They are floating in ignorance" (tamah-plutau) 
means they are full of ignorance. With ato "rhatah sthavaratam he 
curses (they deserve to become immobile). With syatam naivam 
yatha punah he confers a favor (so that they never become like 
this once more). “Let them have remembrance by my grace. Upon 
obtaining godhood (svar-lokatam = devatvam) again (bhüyah = 
punar), by my favor (mad-anugrahat) both of them will achieve 
bhakti.” 


Sanatana Gosvami—“Even after becoming (bhütvà = bhiitva 
api) two sons of Kuvera, they were full of the mode of ignorance 
(tamah-plutau = tamo-guna-vyaptau).” “It’s not just that they don’t 
know they’re naked; they’re disrespecting me, due to their pride of 
opulence.” With that in mind he says: sudurmadau (very arrogantly 
proud). This means their pride was very wicked: “Who cares if we’re 
naked in front of this infantile Brahmana?” 
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10.10.21 

The sense of ato ’rhatah sthavaratam (therefore they deserve to 
become immobile) is *Because of the fault of their own actions, 
both deserve the species of trees (sthavaratàm = vrksa-yonim),” 
insofar as trees are similar to immobile beings due to being full of 
ignorance. 

“May they have remembrance,” that is, either awareness or 
the remembrance of what happened in their previous life, this one, 
because they would not engage in such sinful actions and because 
they would serve sadhus: They always served the people of Vraja by 
providing nice shade. For example, in Hari-vamsa: yau tav arjuna- 
vrksau tu vraje satyopayacanau, “|The gopis said to Yasoda:| Those 
two arjuna trees, which fulfill requests in Vraja” (Hari-vamsa 2.7.22). 

*... by my grace,” otherwise that would be imposssible. Thus, 
Narada was not really angry. He makes that understood. He cursed 
only out of mercy. 


10.10.22 

“Upon gaining the presence of Vasudeva only because of His mercy 
to me (vasudevasya mad-anugrahat sannidhyam = vasudevasya 
mayi yah anugrahah tasmat tasya eva sannidhyam).” This is to be 
understood: “after obtaining a birth as two big arjuna trees, whose 
splendid shade benefits everyone, near Sri Nanda’s residence, in 
Brhadvana in Sri Mathura.” 

One hundred celestial years (divya-sarac-chate) was the period of 
time beginning from the curse to the descent of the Lord. Regarding 
labdha-bhakti bhavisyatah (they will become steady devotees): That 
is said because without bhakti the distress of unlimited faults does 
not go away. Or Narada said this inasmuch as a Bhakti-rasika does 
not give a blessing that does not involve bhakti. The word labdha 
indicates that their bhakti became firm. 


Jiva Gosvami—(The commentary on verse 20 is the same.) 
10.10.21 

This verse and the next form one syntactic unit. “Therefore, because 
of the fault of their own actions, both deserve the species of trees,” 
insofar as trees are similar to immobile beings due to being full of 
ignorance. Hence, while being the most poor, in terms of being 
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immobile, “they might not become like this (evam = idrsau) again." 
“But it's not because they're immobile that they will learn their 
lesson." In response to that he says: “May they have remembrance,” 
that is, the remembrance of what happened in their previous life. For 
this reason, they always did service to the people of Vraja, who are 
very dear to the Lord. For example, in Hari-vamsa: yau tav arjuna- 
vrksau... (see above). (The commentary on verse 22 is the same.) 


Visvanatha Cakravarti—The significance of sthavaratam (im- 
mobility) is: “Immobility is certainly fitting for these two, who are 
not speaking, who are rigid, and who are not covered.” 

“Even while they are immobile, may they have remembrance 
by my grace. And while remembering, by my mercy they will gain 
proximity to Vasudeva when one hundred years by the measurement 
of gods will have passed (divya-sarac-chate vrtte = deva-mànena 
varsa-sate sati), become devotees (labdha-bhakti = labdha-bhakti 
santau) and attain (bhavisyatah = prápsyatah) godhood (svar- 
lokatam).” The verbal root in bhavisyatah is bhū praptau (10A) (to 
attain, obtain). The parasmaipada is poetic license. 


10.10.23 
$ri-Suka uváca 
evam uktvà sa devarsir gato nárayanasramam | 
nalakivara-manigrivav asatur yamalàrjunau || 


$ri-Sukah uvaca—Sri Suka said; evam—in that way; uktvā—after 
speaking; sah devarsih—he, a Devarsi (or that [same] Devarsi); 
gatah—went;  nàrayana-àéramam—to Narayana’s hermitage; 
nalaküvara-manigrivau—Nalaküvara and Manigriva; dsatuh— 
became; yamala-arjunau—twin arjuna trees. 


Sri-Sukah uvaca—sah devarsih evam uktvā narayanasramam gatah. 
nalaküvara-manigrivau yamalàrjunau asatuh. 


Sri Suka continued: Having said this, Devarsi went to Narayana’s 
abode. Nalaküvara and Manigriva became twin arjuna trees. 
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Sanatana Gosvami—Upon reflecting that his speech to be a big 
offense because of cursing the followers of Sri Rudra, who is dear 
to the Lord, Narada went to Narayana’s abode (nárayanasramam 
= náráyanasya asramam), Sri Vaikuntha-loka, to ask Narayana for 
forgiveness. Or his motive was to request the perfection of what 
he uttered. Alternatively, he went to Badarikasrama to request it 
to his own guru, an Avatara of the Lord, because requesting that 
to Sri Bhagavan in person might be improper due to being a bold 
request. Or his reason was simply to see his guru, on account of 
devotion, and to inform him of his conduct. 

Yamala (twin) means they were produced together. Since Sri 
Krsna is a friend of Arjuna-sakha, He will certainly be merciful to 
both of them, also because of that name. Thus, the two trees had 
that designation only by the favor of $ri Nàrada. 


Jiva Gosvami—With gatah, Sukadeva shows what Nārada was 
doing, because of which his arrival had been described as accidental 
(yadrcchikam) (ref. yadrcchaya, 10.10.5). 

“They became (dsatuh = babhüvatuh) two arjuna trees that 
came to life together (yamalarjunau = saha-jàtau arjunau).” Since 
Sri Krsna is a friend of the cowherd named Arjuna, He will certainly 
be merciful to both of them, also because of that name. The gist is: 
Only due to Nàrada's mercy. 


Vira-Raghava—He went to Badary-asrama. 


Vallabhacarya—He went to Narayanasrama to inform Him and to 
atone for the fault of cursing. 


ANNOTATION 
Narayanasrama is mentioned in Hari-vamsa (1.50.1) and is described 
throughout that chapter: It is Visnu's abode where He lies in yoga- 
nidra. Brahma and other gods worshiped Him there to inform Him 
of Mother Earth's distress. The Lord arose from the water (Hari- 
vamsa 1.50.43-44). He went to Mount Sumeru with the gods and 
Mother Earth (Hari-vamsa 1.51.32-52.1). 
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10.10.24 


rser bhàgavata-mukhyasya ?6 satyam kartum vaco harih | 
jagama Sanakais tatra yatrastam yamalàrjunau |l 


rseh—of the great sage; bhagavata-mukhyasya—who is the foremost 
devotee of the Lord; satyam kartum—to make true; vacah—the 
speech; harih—Hari; jagama—went; $anakaih—slowly; tatra—there; 
yatra—whete; dstam—were; yamala-arjunau—the twin arjuna trees. 


harih rseh bhagavata-mukhyasya vacah satyam kartum yatra 
yamalarjunau astam tatra sanakaih jagama. 


That Rsi was the foremost devotee of the Lord. To make his words 
come true, Hari slowly went where the twin arjuna trees were. 


Sridhara Svàmi—In this verse he talks about the subject matter. 
Visvanatha Cakravarti—(The commentary is the same.) 


Sanatana Gosvami—tThe term ‘Rsi’ signifies that his words come 
true. He is called Bhagavan in the sense that he is similar to 
Bhagavan (bhagavatah = bhagavat-tulyasya) on account of being 
the topmost maha-bhàgavata. In this way the highest bhakti is also 
indicated. Therefore: satyam kartum (to make true). The name Hari 
is used with the intent to express an upliftment (uddharanam) from 
his curse. 

Hari went slowly (sanakaih), suspecting that Yasoda and others 
would arrive if they heard the sound the mortar would make by 
being pulled quickly. Or the reason He went slowly is simply that, 
as a baby pastime, He was a toddler dragging a large mortar. It's 
understood that He was crawling, for the purpose of pulling it by 
force. For instance, it was said in the Second Canto, yad ringatantara- 
gatena, “by Him who was crawling and had gone between both 
trees" (2.7.27). 


336  rser bhagavatas tasya (Vallabhacarya’s reading). 
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Jiva Gosvami—After explaining that historical event, now Suka 
illustrates what the Lord remembered at that time, which has been 
shown. The truthfulness of a Rsi’s words is proper. In addition, it 
should be implemented specifically because of him: That's the 
idea. On top of that: bhagavatah, which means parama-püjyasya 
(supremely worthy of being worshiped) because he knows the 
topmost knowledge, called bhakti. Sometimes the reading is: 
bhagavata-mukhyasya (of the foremost devotee of the Lord). 

Harih is said with the intention of expressing an upliftment from 
Nàrada's curse. Hari went slowly, suspecting the arrival of Mother 
and others because of a concomitant rise of sound. Or it was done 
as a baby pastime. His motion was only by crawling for the purpose 
of pulling that by force in this way. And that was said in the Second 
Canto: yad-ringatantara-gatena (2.7.27). 


Vallabhacarya—The term ‘Rsi’ signifies that Narada knows the 
future. Bhagavan had established His mercy in him: That is why he 
is called Bhagavan. Here the Lord is called Hari to signify that He 
takes away the sorrow of all. To make Narada’s words come true, 
and to prove that he is a Rsi and that he is Bhagavan, Hari went 
there, between the two arjuna trees. He went slowly so that the 
cowherd ladies would not follow Him. 


Anvitartha-prakasika—The extra syllable in the first line (in 
Sridhara Svàmi's reading) is to be tolerated. 


10.10.25 


devarsir me priyatamo yad imau dhanadatmajau | 
tat tathà sadhayisyami yad gitam tan mahatmana || 


devarsih—the great sage, who is a god; me—to Me; priya-tamah— 
dearest; yat—since; imau dhanada-ütmajau—these two sons of 
Kuvera; tat—therefore; tatha—in that way; sadhayisyami—I will 
make successful (or I will accomplish); yat gitam—what was sung 
(or yad = yathà, in which way [it was sung]); tat—that (or tat = tena, 
by him); maha-atmana—by the great soul. 


Baladeva Vidyabhüsana— 
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yad devarsih me priyatamah (bhavati, aham) tad imau dhanadatmajau 
tathà sadhayisyami yad tad mahatmana gitam. 


Vira-Raghava / Sukadeva Maharaja (Siddhanta-pradipa)— 

yad devarsih (nàradah) me priyatamah (bhavati), tad (tena) 
mahatmana imau dhanadátmajau (uddisya) yad gitam, tat tathà (eva) 
sadhayisyami. 


*Since Devarsi is dearest to Me, I will make these two sons of 
Kuvera successful in accordance with the song of that great soul." 


Sridhara Svàmi— Yad means yatah (because); tat means tatah 
(therefore).??? 


Sanatana Gosvami— Just as (yad = yathd) it was sung by him (tat 
= tena), the great soul (mahatmana)—that is, by him whose nature 
(atman = svabhava),*** characterized by the expansion of devotion to 
Me, is great: this is the reason Narada is dearest to Him—, so (tatha) 
I will make these two successful (sadhayisyami = sampádayisyami)." 
The sense is: “I will make them have the topmost bhakti above the 
immobile species,” insofar as it was said: labdha-bhakti bhavisyatah 
(they will become steady devotees) (10.10.22). 


Jiva Gosvami— The syntactical connection is: yad yasmad devarsir 
me priyatamah tat tasmad imau dhanadotmajau tatha sadhayisyami 
yat yathà tat tena mahatmanà gitam, “Because Devarsi is dearest to 
Me, therefore, just as it was sung by him, who has great authority (or 
elevated emotions) (mahàtmanàá- mahanubhavena), so I will make 
these two sons of Kuvera successful." The sense is: “I will elevate 
them from an immobile species, bestow a place in heaven, and make 
them have the topmost bhakti.” 


337 These definitions are sourced in Amara-kosa: yat tad yatas tato hetau 
(3.4.3). 

338 This is substantiated as follows: atmà yatno dhrtir buddhih svabhavo 
brahma varsma ca, “Atma means yatna (effort), dhrti (firmness), buddhi 
(intelligence), svabhava (nature, temperament), brahman (jiva, and param 
brahma), and varsman (body)" (Amara-kosa 3.3.109). 
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Visvanatha Cakravarti—The prose order is: yady asmad devarsir 
me priyatamah tasmàd imau tathà sadhayisyami yad yatha tat tena 
mahatmana gitam, “If (yat = yadi) Devarsi is dearer to Me than 
Myself, then I will make these two successful in the way it was sung 
by that great soul.” 


Siddhanta-pradipa—The syntactical connection is: yad devarsih 
me priyatamah, tad imau uddisya yad mahātmanā gitam, tat tatha 
sadhayisyami, “Because Devarsi is dearest to Me, I will accomplish 
that which was sung by the great soul, when he instructed these two, 
in that way.” 


10.10.26 
ity antarenarjunayoh krsnas tu yamayor yayau | 
ütma-nirvesa-mátrena tiryag-gatam?? ulükhalam |l 


iti—thus (iti marks the end of the quotation, in the previous verse); 
antarena—between; arjunayoh—the two arjuna trees; krsnah— 
Krsna; tu—only (or a word used to fill the meter); yamayoh— 
pair; yayau—went; atma-nirvesa-matrena—merely because of His 
entrance; tiryak—horizontally (ie. transversely); gatam—went; 
ulükhalam—the mortar. 


iti (vicarya) krsnah arjunayoh yamayoh antarena yayau. (tatah ca) 
atma-nirvesa-matrena ulükhalam tiryag-gatam. 


Thus, Krsna went through the middle of the two arjuna trees. Simply 


because of His penetration, the wooden mortar went crosswise. 


Sridhara Svàmi—Yamayoh means yamalayoh (twins), that is, saha- 
jatayoh (they had come to life together). Atma-nirvesa-matrena 
signifies: atmanah krsnasya tan-madhya-pravesa-matrena, “merely 
because of Krsna's entrance through the middle." 


anatana Gosvami—/ti means iti vicárya, “after ponderin us 
Sanat G It t ya, “aft d thus,” 


339 tiryag-bhūtam (Vallabhacarya’s reading). 
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that is, “Because of Me, may these two, who committed a very big 
offense, obtain bhakti only by a connection with this amazing bdlya- 
lila of Mine. Their bhakti will nullify their that sinful reaction of 
theirs." 

“The mortar became horizontal (tiryag-gatam = tiryaktvam 
praptam),” in conformity with the Lord's intention. It is stated in 
Visva-kosa: tiryag vakre tiro-’rthe ca, “Tirak means vakra (crooked) 
and tiras (oblique, transverse).”*° Or tiryak is an adverb: tiryak yatha 
syat tathà calitam, “It moved in such a way that it was horizontal." 

In the occasional reading bhrtam (carried), this word suggests 
that the mortar was as if conscious. That is due to a connection 
with the Lord. Or it's because even the things helpful for His games 
are a form of sat-cid-ananda. The rope is inferred to be that way, 
otherwise there would be an impossibility of a connection of those 
two with the Lord, who is condensed sat-cid-dnanda. Therefore, in 
Padma Purana, in Sri Damodarastakam, it is stated: namas te "stu 
dàmne sphurad-dipti-dhamne, *Obeisances to Your rope, a locus of 
shining effulgence." Similarly, it is said in Sri Hari-vamsa: tad dama 
tasya balasya prabhavad abhavad drdham, “That rope became 
strong because of the power of that child" (Hari-vamsa 2.7.19). In 
this way, the doubts whether the mortar broke, the rope ruptured, 
and so on, are automatically repudiated. 


Jiva Gosvami—(Additions are underlined.) Iti means iti vicārya, 
“after pondering thus,” that is, “Because of Me, may these two, who 
did a very big offense, become like that by becoming playthings for 
My baby pastime.” 

Tiryag-gatam means: tiryaktvam praptam, “The mortar became 
horizontal,” in conformity with the intention of the Lord. It is 
stated in Visva-kosa: tiryak vakre tiro-’rthe ca, “Tirak means vakra 
(crooked) and tiras (oblique, transverse)." The word mdatra implies 
that there was no effort involved. 

Concerning gatam, the mortar itself was the doer, therefore 
it is suggested that it was as if conscious. That is because /ila-sakti 
spontaneously effects everything. For example, in Hari-vamsa: tad 
dāma tasya balasya prabhavad abhavad drdham, “That rope became 


340  tiryak tiro-’rthe vakre ca vihangddau tv anavyayam (Visva-kosa 2.8). 
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strong because of the power of that child" (Hari-vamsa 2.7.19). 
In Padma Purana: namas te ’stu dàmne sphurad-dipti-dhamne 
(Damodarastaka 8). 


Visvanatha Cakravarti—“After considering in this way, He went 
in the middle of the pair that was engendered together (yamayoh 
= sahajatayoh dvayoh). Afterward, merely because of His own 
(ātma = àtmanah) entrance (nirvesa = pravesa), the mortar became 
horizontal (tiryag-gatam = tirascinam abhiit).” 


10.10.27 
bàlena niskarsayatanv-ag ulikhalam tad 
damodarena tarasotkalitanghri-bandhau | 
nispetatuh parama-vikramitativepa- 
skandha-pravála-vitapau krta-canda-sabdau || 
(vasanta-tilakà) 


balena—by the boy; niskarsayata—who was causing to pull down 
(i.e. who was pulling); anv-ak—which was going after [Him]; 
ulükhalam tat—that mortar; dama-udarena—by Krsna (“on whose 
belly there is a rope"); tarasa—with speed (or who was quick) (or 
because of speed); utkalita—driven up; anghri-bandhau—whose 
bindings of roots; nispetatuh—fell; parama-vikramita—because of 
the great prowess; ati-vepa—were greatly shaking; skandha-pravala- 
vitapau—whose trunks, leaves and branches; krta-canda-sabdau— 
[both trees,] by whom a violent sound was done. 


(tau arjuna-vrksau) tad ulikhalam anv-ag niskarsayata bàlena 
damodarena (krsnena) tarasa utkalitanghri-bandhau (santau) 
parama-vikramitativepa-skandha-pravala-vitapau krta-canda- 
sabdau nispetatuh. 


The arjuna trees were quickly uprooted by the boy, on whose belly 
there was a rope and who was incessantly dragging that mortar, 
which was following behind. Their trunks, leaves and branches shook 
because of the great force, made a strident sound, and crashed. 
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Sridhara Svami—Anv-ak is derived as: anu añcati ity anv-ak, “It 
goes after." This means the mortar followed Him. The reason for 
that is: damodarena (by Him on whose waist there is a rope). The 
rope was tied to the mortar. 

X utkalitanghri-bandhau means: utkalitah utpatitah anghri-bandhah 
müla-bandhah yayoh tau, *The two trees, whose network of roots 
(anghri-bandha = müla-bandha) was uprooted (utkalita = utpdatita).” 
& parama-vikramitativepa-skandha-pravala-vitapau is construed as: 
paramasya sri-krsnasya vikramitam vikramah tena ati-vepah kampah 
yesu te skandha-pravala-vitapah yayoh tau, “They each had a trunk, 
leaves and branches, in regard to which there was a shake (ati-vepa 
= kampa) because of the force (vikramita = vikrama = vikramena) of 
the supreme being, Sri Krsna (parama = paramasya = Sri-krsnasya).” 


Sanatana Gosvami— Both trees, whose structures of roots were 
driven upward (utkalitanghri-bandhau) by Damodara, who was 
incessantly pulling (niskarsayata = nihsesena karsayata = nihsesena 
karsata) the mortar, which was stuck to both of them on account of 
the horizontal motion, completely fell (nispetatuh = nisesam petatuh) 
because of the velocity (tarasá = vegena).” How? Therefore he says 
parama and so on (see above). The rest was explained by Sridhara 
Svami. 

There is another explanation. Here parama-vikramitativepa is 
separated as param avikramitativepa: “Both trees, whose structures 
of roots went out of the earth (utkalitanghri-bandhau = bhümi- 
nirgatanghri-bandhau) because of Damodara, and whose trunks, 
leaves and branches were greatly shaking (ativepa-skandha-pravala- 
vitapau = maha-kampa-yukta-skandha-pravala-vitapau), just (param 
= kevalam) fell.” The sense is: They fell, but, unlike Putana, did not 
make anything else fall.” They fell “even without the manifestation 
of His prowess” (avikramita = avikramitena = ddamodarasya 
vikramaprakatanena api), or they fell, “but did not have a steady 
motion” (avikramita = avikrama = na vidyate vikramah yayoh). 

Concerning balena (by the toddler), there is a nontransgression 
of balya-lila by not manifesting strength and so on. Regarding 
dàmodarena, the sweetness relates to the same pastime. (This is 
the first time the name Damodara is mentioned in the tenth canto.) 
Further, there is aisvarya also because of utkalita (uprooted) and so 
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on. In this way, a manifestation of a special godhood is inferred as 
before. 


Jiva Gosvami—(The first paragraph is the same.) “Both trees, whose 
structures of roots were driven upward (utkalitanghri-bandhau) by 
Damodara, who was incessantly pulling (niskarsayatà = nihsesena 
karsayatà = nihsesena àákarsatà) the mortar, which was stuck to 
both of them on account of the horizontal motion, completely fell 
(nispetatuh = nisesam petatuh) because of the velocity (tarasa = 
vegena).” How? Therefore he says parama and so on. 

In that compound, vitapa stands for the plural and means 
sakhah (branches). It is stated in Visva-kosa: vitapah pallave sidge™' 
vistare stamba-sakhayoh. The rest was explained by Sridhara Svāmī. 
Alternatively, the separation is: param. 

Regarding dàmodarena, the sweetness relates to the same 
pastime. A sweet manifestation of godhood is inferred as before. 
Making a name takes place here too. The Hari-varnsa states: 


sa ca tenaiva nàmnà tu krsno vai dama-bandhanat | 
gosthe damodara iti gopibhih parigiyate || 


*And He was known specifically by that name. In the cowherd 
village, because of a binding with a rope Krsna was celebrated as 
*Damodara' by the gopis." (Hari-vamsa 2.7.36) (quoted in Laghu- 
bhagavatamrta 1.5.72) 


Visvanatha Cakravarti—“Both trees, whose structures of roots 
were uprooted (utkalita = utpatita) by the boy, who was incessantly 
pulling the horizontal (tat = tira$cinam eva) mortar (ulukhalam = 
udükhalam) in such a way that it was favorable to Him (anv-ak = 
svanukülam yatha syat tatha), fell." 
Parama-vikramitativepa-skandha-pravala-vitapau means: 
parama-vikramitena atibalena akarsanena ativepah atikampamanah 
skandhadayah yayoh tau, *both trees, whose trunks and so on were 
greatly shaking on account of the pull, which was very forceful 
(parama-vikramita = parama-vikramitena = atibalena ákarsanena)." 


341  srnge (horn) (Visva-kosa). 
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Regarding dàmodarena, the renown declared in Hari-vamsa is 
remembered: sa ca tenaiva namna... (see above). 


10.10.28 
tatra $sriyà paramayá kakubhah sphurantau 
siddhav upetya kujayor iva jata-vedah | 
krsnam pranamya Sirasakhila-loka-natham 
baddháfijali virajasav idam ücatuh sma || 
(vasanta-tilakà) 


tatra—there; $riyà paramaya—with very great splendor; kakubhah— 
the cardinal directions (the nominal base is kakubh); sphurantau— 
illuminating;  siddhau—two perfect persons;  upetya—after 
approaching; ku-jayoh—in two trees (“born in the earth"); iva— 
like; jata-vedah—fire (“because of which science has occurred"); 
krsnam—Krsna; pranamya—after bowing; sirasa—with the head; 
akhila-loka-natham—the master of all the worlds; baddha-afijali— 
they by whom the hand palms are joined [prayerfully]; virajasau— 
devoid of rajas; idam—this (which is about to be said); ücatuhi—said; 
sma—(a word used to fill the meter). 


tatra kujayoh (sthitau nalaküvara-manigrivau) siddhau jata-vedah 
iva sriyà paramaya kakubhah (vyapya) sphurantau krsnam akhila- 
loka-natham upetya sirasà pranamya (ca) baddháfijali virajasau (ca 
santau) idam ücatuh. 


Like fire, the two gods in those two trees were shining with a great 
splendor pervading the directions. Devoid of rajo-guna, they 
approached Krsna, the master of all the worlds, bowed with the 
head, prayerfully joined their own hands and spoke as follows. 


Sridhara Svami—Kakubhah sphurantau means: kakubhah prati 
sarvatah sphurantau, “Both of them were shining in every way 
toward the cardinal directions.” Or: disah prakasayantau, “Both of 
them were illuminating the directions (kakubhah = disah).” 

Just as fire (jata-vedah = agnih) in two trees (kujayoh = 
vrksayoh) become one and come forth, so the two gods came forth 
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(upetya) toward Krsna. The two gods were devoid of rajas, meaning 
they had no pride, that is, no false ego. The drift is their arrogant 
pride was gone. 


Sanatana Gosvami—Tatra stands for tayoh. The sense is: tayoh 
vrksayoh sthitau siddhau devau, “the two gods (siddhau = devau) who 
were in those two trees." Alternatively, siddhau means saponmuktau 
san (being delivered from the curse), or sa-phala-janmanau san 
(being two persons whose births have become successful). Therefore 
"they were illuminating all the directions (kakubhah = sarvah 
disah).” The causative sense is meant to be included in sphurantau 
(shining). The gist is: “causing a resplendence, illuminating.” 

Or sphurantau is connected in a different clause: kujayoh 
kakubho dig-bhagat tad-antike upetya mitho-jyotir-milanad eka-jata- 
veda iva sphurantau, “Having approached Krsna from the direction 
of the two trees, they were shining like lights unite to become one 
fire.” 

“They eminently bowed with the head" (sirasá pranamya = 
sirasá prakarsena natva): Had they offered obeisances by falling like 
a Stick, they would not have seen His beautiful face. Moreover, the 
name ‘Krsna’ is used to hint at the action of pulling (akarsanam) the 
mortar, among other meanings. 

But why did they bow to the boy, who, as Damodara, was very 
intent on bálya-lilà? In that regard Suka says: “He is the master of 
all the worlds (akhila-loka-natham = akhila-lokanàm isvaram).” 
The drift is: The bowed to the boy because they were beginning 
to understand this on account of the might of His aisvarya and on 
account of Sri Narada’s favor. 

“How could they, who had committed such an offense and who 
remembered what happened by Sri Narada’s grace, be shameless 
and go near the Lord?” To that too Suka says akhila-loka-natham. 
The sense is: because they had no other refuge. 

Regarding virajasau (devoid of rajas): Previously they were 
tamah-plutau (immersed in ignorance), but at this time, either 
because of being near the Lord or specifically because of Sri 
Narada’s favor, the rajo-guna in them, which was the cause of their 
pride of being wealthy, was gone. 

Sma has the sense of vismaya (astonishment), because they 
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immediately became gods again even though they were great 
offenders. 


Jiva Gosvami—(A dditions are underlined.) Tatra stands for tayoh. 
The sense is: tayoh vrksayoh sthitau siddhau devau, *the two gods 
(siddhau = devau) who were in those two trees." Therefore “they 
were illuminating all the directions (kakubhah = sarvah disah).” 
The word prati (toward) is obtained in connection with a word 
in the accusative case, just like the word saha with a word in the 
instrumental case. The causative sense is meant to be included 
in sphurantau (shining). The gist is: “causing a resplendence, 
illuminating." 

Or sphurantau is connected in a different clause: kujayoh 
kakubho dig-bhagat tad-antike upetya mitho-jyotir-milanad eka-jata- 
veda iva sphurantau, “Having approached Krsna from the direction 
of the two trees, they were shining like lights unite to become one 
fire.” 

“They eminently bowed with the head” (sirasá pranamya = 
sirasá prakarsena natva): Had they offered obeisances by falling like 
a stick, they would not have seen His beautiful face. Moreover, the 
name ‘Krsna’ is used to hint at the action of pulling (akarsanam) the 
mortar, among other meanings. 

But why did they bow to the boy, who, as Damodara, was very 
intent on bálya-lilà? In that regard Suka says: “He is the master of 
all the worlds (akhila-loka-natham = akhila-lokanam isvaram).” 
The drift is: The bowed to the boy because they were beginning 
to understand this on account of the might of His aisvarya and on 
account of Sri Narada’s favor. 

“How could they, who had committed such an offense and who 
remembered what happened by Sri Narada’s grace, be shameless 
and go near the Lord?” To that too Suka says akhila-loka-natham. 
The sense is: because they had no other refuge. 

Regarding virajasau (devoid of rajas): Previously they were 
tamah-plutau (immersed in ignorance), but at this time, either 
because of being near the Lord or specifically because of Sri 
Narada’s favor, the rajo-guna in them, which was the cause of their 
pride of being wealthy, was gone. 
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Visvanatha Cakravarti—“Pervading the directions (kakubhah = 
kakubhah vyapya), both of them were shining like fire (jata-vedah 
= agnih) in two trees (kujayoh = vrksayoh),” that is, like lights unite 
to become one fire. 


Vira-Raghava— Tatra stands for either tadà (at that time) or tayoh 
(in those two). 


Vallabhacarya—Regarding sma, the renown is indicated. 


10.10.29 
krsna krsna maha-yogims tvam adyah purusah parah | 
vyaktavyaktam idamı visvam rüpam te brahmana viduh || ?* 


krsna krsna—O Krsna, Krsna!; mahá-yogin—O great unifier (or O 
you who have great aisvarya); tvam—You; ādyah— first; purusah 
parah—the topmost Purusa; vyakta-avyaktam—which is manifest 
and unmanifest; idam visvam—this universe; rüpam te—a form of 
Yours; brahmanah—Brahmanas; viduh—know. 


krsna krsna maha-yogin! tvam purusah parah (tatra api) adyah 
(bhavasi). brahmanah idam visvam vyaktavyaktam te rupam viduh. 


“O Krsna, Krsna! O great yogi! You, the topmost Purusa, are first. 
Brahmanas know that this world, the coarse and the subtle, is a form 
of Yours. 


Sridhara Svami—In case He were to respond: “Why do you two 
gods bow to Me? I’m a cowherd!”, they say: *O Krsna, Krsna, great 
yogi! You, whose might is inconceivable, are not a cowherd but 
the topmost Purusa, since You are first, that is, You are the cause 
(adyah = karana-bhiitah). Over and above that, You are not just 
the instrumental cause, but the ingredient cause too.” They praise 
with this intention. “They know that the universe, consisting of the 
coarse and the subtle (vyaktavyaktam = sthüla-suksmam), is a form 
of Yours." 


342 brahmano viduh (Vallabhacarya’s reading). 
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Sanatana Gosvami—* Although both of us are great offenders, 
still, we are continuously favored by You, and that is certainly 
appropriate on Your part." They speak with this intention. The 
vocative krsna signifies *O Para-Brahman in a human form!" The 
vocative is repeated either because they felt the topmost bliss or 
because of the reverential excitement of prema. Or it's because of 
the nature of the name ‘Krsna’, which attracts the tongue. Or the 
reason is that they wanted to draw His attention, given that He was 
absorbed in His baby pastime of pulling a mortar. 

Maháà-yogin means “O you whose aisvarya is inconceivable 
and endless," because: ddyah, “You are the best of all the gods” (= 
sarva-deva-sresthah), and: purusah parah, “You are Paramatma” or 
else “You are Parame$vara." Therefore the drift is: “A mercy like 
this is certainly proper.” 

Moreover, “The Vedantists know: All this universe, comprised 
of causes and effects (vyaktavyaktam = karya-karanatmakam), 
belongs to You, who pervade everything (brahmanah = sarva- 
vyüpakasya tava).” Alternatively: idam visvam tvad-vibhitasya 
brahmano rüpam vivartam vidur vedantinah, “The Vedantists know: 
Brahman is a manifestion of Your might, and the universe is an 
illusory form of Brahman.” In this way, the idea is: “It makes sense 
that You do us a favor, because we eternally belong to You.” 


Jiva Gosvami—(The first paragraph is the same.) “Although both 
of us are great offenders, still, we are continuously favored by You, 
and that is certainly appropriate on Your part.” They speak with 
this intention. The vocative krsna signifies *O Para-Brahman in a 
human form!” The vocative is repeated either because they felt the 
topmost bliss or because of the reverential excitement of prema. Or 
it’s because of the nature of the name ‘Krsna’, which attracts the 
tongue. Or the reason is that they wanted to draw His attention, 
given that He was absorbed in His baby pastime of pulling a mortar. 

“O Maha-yogin, You whose aisvarya is inconceivable and 
endless, because the Purusa is just the one who glances at Prakrti, but 
You are the topmost Purusa, that is, that Purusa too is Your amsa.” 
Even though He is an amsi, the avirbhava is manifold because of the 
varieties of Maha-Narayana and others, therefore, over and above 
that, “You are the Lord Himself (adyah = svayam bhagavan).” That 
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has been proven in two verses in Brahma-samhità, starting from 
isvarah paramah krsnah (5.1-2). Hence the drift is: *Even such a 
mercy of You who have superior qualities in every way (or who 
surpass the gunas at all times) is certainly proper." 

Moreover: isasyapi tava brahmanah parama-brmhato rüpam 
adhisthanam karyam và viduh, “They know that the world is a form 
of You, who, although I$vara, are the biggest. They know it either as 
the foundation or as an effect." Sometimes the reading is brahmanah 
(Brahmanas) instead of brahmanah (of Brahman). Thus, the idea is: 
“It makes sense that You do us a favor, because we eternally belong 
to You." 


Krama-sandarbha—Regarding krsna krsna, the first mention and 
the repetition are because He is the topmost svarüpa and because it 
is the topmost name. “Although in truth You, sir (tvam = bhavan), 
are the topmost Purusa, You are God in person (ddyah = svayam 
bhagavan).” 


Visvanatha Cakravarti—“Why do you two gods bow to Me, a 
cowherd boy bound to a mortar?" Because of this they say krsna krsna 
and so on. The duality is because their utterance was simultaneous. 
“You are the topmost Purusa, Bhagavan, and in addition to that, 
You are primeval.” The sense is: “Therefore You are a cowherd 
boy.” Maha-yogin means acintya-prabhava, “O You whose might 
is inconceivable!” The gist is: “You are our saviour. The cause of 
Your binding is not surmisable.” With vyaktavyaktam, which means 
karya-karanatmakam (the world is comprised of causes and effects), 
they say: “Binding You, the svarüpa of all, is possible with what?” 


Baladeva Vidyabhüsana—* You, a cowherd, are the supreme God 
(parah purusah = paresah). In addition to that, You are the Almighty 
in person (adyah = svayam prabhuh).” 


Srinatha Cakravarti—“They know Your form, Yasoda-nandana, 
is vyaktavyaktam (manifest and unmanifest): It is manifest to 
the devotees in the way it really is (vyakta = vyaktam = bhaktesu 
yatharthataya prakatam), but appears to the nondevotees in a way 
that is not what it really is (avyaktam = abhaktesu ayatharthatvena 
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sphurat).” The drift is: “They don't know the truth about You." 

Brahmanah (of Brahman) is an adjective of te (of Yours). Or 
else brahmanah is a genitive absolute (anadare sasthi). The sense 
is: brahma ca anàdrtya viduh, *Disregarding Brahman too, they 
understand that this world is a form of Yours." 


Brhat-krama-sandarbha—In the vocative mahá-yogin, mahá-yoga 
means acintya-paramaisvaryam (unthinkable supreme capabilities). 
The suffix in is used in the sense of tasyasti (he has that), specifically 
in the sense of nitya-yoga (eternal connection). 

“You are primary (adyah), since You are Purusottama (purusah 
parah = purusottamah).” In that way, “those who know the truth 
(tattva-vidah is added) know the form called Yasoda-tanaya 
(Yasoda’s son) is vyaktavyaktam.” It is manifest to the devotees 
(vyakta = vyaktam = bhaktesu prakatam), and it is not manifest to 
the nondevotees (avyaktam = abhaktesu aprakatam). 

Brahmanah, which means brahma-svarüpasya, is an adjective 
of te (Your): *Your nature is Brahman. You are the complete 
Brahman. It is not distinct from You, nor is it something other than 
You." Or brahmanah is a genitive absolute (anddare sasthi). The 
syntactical connection is: nirvisesam prati yad anyam manyante, tad 
anádrtya viduh, “They understand by disregarding those who think 
that nirvisesa Brahman is distinct from You.” 

Visvam is an adjective of rüpam. The world is called visvam 
because it enters (visati) everyone's minds by its enchantment. The 
suffix va, which is an Unadi, is applied after the verbal root vis.?? Or, 
“The learned know His form is everything (visvam = akhilam)* of 
this kind (idam = etat-prakarakam)," that is, this kind of sporting, 
such as the killing of Pütanà. 


343 The rule is: asu-prusi-lati-kani-khati-visibhyah kvan, “The suffix [k] 
va[n] is applied after the verbal roots as/an/], prus[u], lat, kan, khat, and vis” 
(Unadi-sütra 1.151). The vrtti on that sūtra says: visati sarvatra sa visvah, 
visvam jagat, “That which enters everything is visva. Visvam means jagat.” 
The verbal root is vis pravesane (6P) (to enter). 

344 Here visva is an adjective and means ‘entire’: Amara-kosa states: 
visvam asesam  krtsnam samasta-nikhilakhilani nihsesam, samagram 
sakalam pürnam akhandam sydd anünake, “ The words visva, asesa, krtsna, 
samasta, nikhila, akhila, nihsesa, samagra, sakala, pürna, and akhanda are 
used in the sense of entirety” (3.1.65). 
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Siddhanta-pradipa—“You are the primeval Purusa (adyah 
purusah), the cause of the world." With vyaktavyaktam, the two 
of them say the Lord is both different and not different from the 
world: “The Brahmanas, including Sanaka, Narada and others, 
say the world, which is composed of consciousness and inertness 
(vyaktavyaktam = cid-acid-àtmakam), is a form of Yours." This 
means: “Although it is different in terms of nature, it is not different 
from You because of reasons such as the state of originating from 
it,” since the Sruti states: sarvam khalv idam brahma taj-ja-làn iti, 
“Indeed, all this universe is Brahman, because it originates in it, 
merges in it, and functions in it" (Chandogya Upanisad 3.14.1). 


ANNOTATION 

The word ta-ja-làn is understood as follows: tasmin jdyata iti taj- 
jam, tasmin liyata iti tal-lam, tasminn aniti cestata iti tad-anam. taj- 
jam ca tal-lam ca tad-anam ceti taj-ja-lan. saka-parthivadi-nyayena 
madhyamasya | tac-chabdasya | lopah.  taj-jalanam iti vaktavye 
chandaso ’vayava-lopah, “Taj-ja means “It originates in it." Tal- 
la means “It is merged in it." Tad-ana means “It breathes, i.e. 
functions, in it." Taj-ja, tal-la, and tad-ana make the form taj-ja-lan. 
By the logic of the construction of a saka-parthivadi compound (ref. 
Sarartha-darsini 10.8.36), there is a deletion of the middle word tad. 
Given that it should be said taj-jalana (as the nominal base), the 
deletion of a portion of the word pertains to the Vedas.”*° 

Vasudeva Sharma's explanations of taj-ja, tal-la, and tad-ana are 
taken from Sankaracarya’s commentary on Chandogya Upanisad 
3.14.1. The rest is his own interpretation. The verbal root in tal-/a is: 
la dane (to give; to take): the derivation as /ryate (merged) indicates 
a Vedic irregularity, for the form would be tal-laya (because of the 
addition of the suffix a///, in the passive voice, HNV 893) since the 
corresponding verbal root is /i dravya-karane (10 P) (to melt). Thus, 
taj-ja-lan iti stands for taj-ja-layanad iti. The verbal root in tad-ana 
is an pranane (2P) (to breathe): Here also another meaning (cestate, 
‘it functions’) is attributed to it instead of the verbal root's own 
meaning. 


345 Sharma, Vasudeva (1998), Brahma-sütra-sankara-bhàsyam, Varanasi: 
Caukhamba Vidya Bhavan, footnote to sütra 1.2.1, p.63. 
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10.10.30-31 
tvam ekah sarva-bhütanam dehàasv-atmendriyesvarah | 
tvam eva kalo bhagavan visnur avyaya isvarah || 
tvam mahan prakrtih süksmà rajah-sattva-tamo-mayi | 
tvam eva puruso 'dhyaksah sarva-ksetra-vikara-vit || 


tvam—You; ekah—sole (or foremost) 5 sarva-bhiitanam—of 
all beings; deha—of the body; asu—of the life airs; atma—of the 
mind; indriya—of the senses; isvarah—the controller; tvam—You; 
eva—only?**; kalah—Time; bhagavan—the Lord; visnuh—Visnu; 
avyayah—imperishable; isvarah—the controller; 

tvam—Y ou; mahan—mahat-tattva (or the great); prakrtih—prakrti 
(“fundamental form"); siiksma—subtle; rajah-sattva-tamah-mayi— 
composed of rajo-guna, sattva-guna, and tamo-guna; tvam—Y ou; 
eva—only; purusah—the Purusa (either Garbhodaka-sayi Visnu; 
Maha-Visnu, also called Visvatma; or Narayana in the Causal 
Ocean); adhyaksah—the Ruler (or the witness); sarva-ksetra— 
pertaining to all bodies (see other explanations); vikara-vit—He 
knows the transformations. 


tvam ekah sarva-bhütanam dehasv-atmendriyesvarah (bhavasi). tvam 
eva kàlah bhagavan visnuh avyayah isvarah (bhavasi). tvam mahan 
(bhavasi. tvam) prakrtih stiksma rajah-sattva-tamo-mayi (bhavasi). 
tvam eva purusah adhyaksah sarva-ksetra-vikara-vit (bhavasi). 


“You are the primary controller of the body, of the life force, of 
the ego and of the senses. You are Time, Bhagavan, Visnu, the 
Imperishable, and the Controller. You are mahat-tattva, and the 
subtle prakrti, composed of rajas, sattva, and tamas. You are the 
Purusa, the witness: You know the transformations in all bodies. 


Sridhara Svami—In the first half verse they say: “Isvara too, the 


346 The definition of eka is: eke mukhydnya-kevalah, “Eka, mukhya 
(chief, best), anya (other), and kevala (only), are synonymous (Amara-kosa 
3.3.16). 

347 In this type of construction, eva (only) is expressive of a metaphor: 
tvam eva kalah, “You are Time.” 
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Controller, is You alone." Dehasv-atmendriyesvarah means “He is 
the Lord of the body, of the life airs (asu = asavah = pranah), of the 
ego (atman = ahankara) and of the senses." 

“Time is the instrumental cause of it, prakrti is the ingredient 
cause, mahat originated from prakrti, and the Purusa (in the Causal 
Ocean), the doer and the controller, transforms as Visvatma. What 
do I have to do with this?" Therefore they say the verse and a half 
beginning from tvam eva kalah. “Because You are Bhagavan, I$vara 
and Visnu, Time comes from You and hence must be Your lila." 

Prakrti is sakti, Purusa is an amsa, and mahat-tattva is an effect. 
The gist is: “Therefore, You are everything.” 


Sanatana Gosvami—‘Both of us have become worthy of being 
favored, either because of the nonexistence of our offense since, in 
truth, only You set everything in motion, or because naturally the 
sole master is You, who are the inside and the outside.” 

“Isn’t it that Time, the agitator of all, is the form of worldly 
causes, such as mahat?” In response to that they say the verse and a 
half beginning from tvam eva. Four adjectives are stated in terms of 
being the cause of Time: Bhagavan means sarva-samarthya-yuktah 
(endowed with all capabilities); visnuh means vyapakah (pervader); 
avyayah is derived as: na vyeti ksiyate ity avyayah, “He does not 
change, meaning He does not dwindle, therefore He is avyaya 
(imperishable)," and isvarah is sarva-niyantà (the controller of all). 
Thus, Time too is like that because it is an amsa of His.** 


348 Time has a dual nature: It is both transcendental and material: etavan 
eva sankhyato brahmanah sa-gunasya ha, sanniveso mayá prokto yah kalah 
pafica-vim$akah, prabhavam paurusam prahuh kalam eke yato bhayam, 
ahankàra-vimüdhasya kartuh prakrtim iyusah, “This is the composition, 
which I have described and enumerated, of the world, the Brahman that 
has attributes. Time is the twenty-fifth component. Some say Time, which 
the souls who have attained Prakrti and who are bewildered by ego fear, is 
the Purusa's power" (Bhdgavatam 3.26.15-16). Sridhara Svāmī comments: 
prakrter evavastha-visesa ity arthah. eke tu paurusam purusasyesvarasya 
prabhavam vikramam kalam áhuh. tam eva kalam dvedha laksayati, “This 
means Time is a special condition of Prakrti. However, some say Time is 
a power of the Lord. He defines the same Time in two ways" (Bhavartha- 
dipikà 3.26.16-17). Yogamaya is the transcendental form of Time: nidrayá 
kàla-rüpinyà, “by Nidrà, who is the form of Time” (Hari-vamsa 2.2.25). On 
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The word siiksma (prakrti is subtle") refers to the state of being 
a cause. The term rajah-sattva-tamo-mayi is used in consideration 
of the diversity of the world and for the sake of excluding the sakti 
that is sat-cid-dnanda. Or it is said with this intention: “The gunas 
beginning from rajas are You alone." 

Purusah means jivah (soul) He is unmanifest (avyaktah) 
because He is most subtle as the entire consciousness. In the reading 
adhyaksah, the meaning is dehady-adhisthatà (the ruler of the body 
and so on): Sarva-ksetra-vikara-vit characterizes Him specifically. 
It means: sarve ksetrasya dehasya vikarah bàlyady-avasthah tad- 
anusandhana-kartà, “He effects an interest in all the transformations 
of the body: the stages beginning from babyhood.” For example, in 
the eleventh canto: 


natma jajana na marisyati naidhate 'sau 
na ksiyate savana-vid vyabhicarinam hi | 


“The Soul was never born and will never die. It does not increase 
and does not decrease, because it knows the changing periods of 
time.” (11.3.38). 


Alternatively, purusah means prakrty-adhisthata srsti-hetuh, “the 
ruler of prakrti and the cause of creation." Adhyaksah means saksi 
(the witness). Therefore: sarva-ksetra-vikara-vit (He knows the 
transformations related to all bodies). 


Jiva Gosvami—(The first two paragraphs below are the same as 
those above.) “Both of us have become worthy of being favored, 
either because of the nonexistence of our offense since, in truth, 
only You set everything in motion, or because naturally the sole 
master is You, who are the inside and the outside." 

"Isn't it that Time, the agitator of all, is the form of worldly 
causes, such as mahat?” In response to that they say the verse and a 
half beginning from tvam eva. Four adjectives are stated in terms of 


account of a nondifference in nature between Visnu and Yogamaya, it is 
said: sa visnv-akhyo 'dhiyajfio ’sau kalah, “He who is known as Visnu, who 
presides over Vedic fire sacrifices, is Time” (Bhagavatam 3.29.38). 
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being the cause of Time: Bhagavàn means sarva-samarthya-yuktah 
(endowed with all capabilities); visnuh means vyapakah (pervader); 
avyayah is derived as: na vyeti ksiyate ity avyayah, *He does not 
change, meaning He does not dwindle, therefore He is avyaya 
(imperishable)," and isvarah is sarva-niyanta (the controller of all). 

“Thus, because Time is an amsa of Yours, it has those attributes, 
and so You are the foremost Time. In like manner, because mahat- 
tattva is all-pervasive, You, who pervade it and the rest on account 
of being mahat Yourself, are the foremost mahat (mahan). You 
are also the foremost prakrti (nature) because You, Bhagavan, 
are imperishable in terms of being the fundamental cause of all, 
in conformity with texts such as this passage in the third canto: 
bhagavan eka āsedam agra atmatmanam vibhuh, “At the outset of 
creation, this universe was Bhagavan alone. He is the Soul of souls, 
the pervader” (3.5.23). You are also the foremost Purusa insofar as 
the Purusa, the controller of the body, the senses and so on, is one 
of Your amsas.”>” 

The word süksmáà (subtle) refers to Prakrti's state of being a 
cause, in the sense that Prakrti comprises the eight imperishable 
effects mentioned in the Gita: 


bhümir apo ’nalo vàyuh kham mano buddhir eva ca | 
ahankara itiyamr me bhinnà prakrtir astadha || 


“This is the separated, eightfold prakrti of Mine: earth, water, fire, 
air, space, mind, intelligence, and ego." (Bhagavad-gità 7.4) 


The term rajah-sattva-tamo-mayi is used in consideration of the 


349 The purport of this part of the verse is to illustrate that Krsna is the cause 
of everything in the material world. For example, commenting on: sarvam 
khalv idam brahma, “Indeed, the entire universe is Brahman” (Chàndogya 
Upanisad 3.14.1), Sankaracarya says the real meaning is “Brahman is the 
cause of everything": idam jagan nàma-rüpa-vikrtam pratyaksadi-visayam 
brahma karanam vrddhtamatvad brahma. katham sarvasya brahmatvam ity 
ata Gha—taj-jalan iti (Sankaracarya’s commentary on Chadndogya Upanisad 
3.14.1). Thus, figurative usage is involved. The intent is to imply that duality 
does not exist: dvaitasyavastunah (Bhagavatam 11.28.4). As a pun, Jiva 
Gosvami says Krsna is the foremost dark blue (mukhyah kalah), is the great 
Soul (mukhyo mahan) and has a transcendental nature (mukhya prakrtih). 
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diversity of the world and for the sake of excluding the sakti that 
is sat-cid-ananda. Moreover, “because You are müla-prakrti (the 
primordial form of material nature), this prakrti acts in accordance 
with You." He is müla-prakrti by the logical reasoning in: prakrtis 
ca pratijna-drstantanuparodhat, “[Brahman/ Visnu] is prakrti too 
(i.e. the material cause) because there is no discord between the 
assumption to be proved (namely that the Lord is also the material 
cause) and the examples in the scriptures” (Vedanta-siitra 1.4.23). 

There is another explanation. *You are the nature which 
is hard to understand (sūkşmā = durjfeya), the nature which 
is transcendental, ‘not composed of rajas, sattva or tamas'," by 
separating süksmarajah-sattva-tamo-mayi as siiksma arajah-sattva- 
tamo-mayi. 

He is unmanifest (avyaktah) in the sense that He is the most 
subtle consciousness. In the reading adhyaksah, the meaning is 
dehady-adhisthata (the ruler of the body and so on): Sarva-ksetra- 
vikara-vit characterizes Him specifically. It means: sarve ksetrasya 
dehasya vikarah bàlyady-avasthah tad-anusandhana-karta, “He 
brings about an interest in all the transformations of the body, the 
stages beginning from babyhood.” For example, in the eleventh 
canto: nátmà jajana na marisyati naidhate ’sau... (see above). 

Alternatively, purusah means prakrty-adhisthata srsti-hetuh, 
"the ruler of prakrti and the cause of creation." Avyaktah means 
sarvagocarah (out of the range of everything). In the reading 
adhyaksah, the meaning is sarva-saksi (the witness of all). Therefore: 
sarva-ksetra-vikàra-vit. 


Visvanatha Cakravarti—“It is not that there is some God other than 
You who binds." Asu means life airs; atman denotes the ego. With 
tvam and so on they say: *Given that You comprise everything, 
only You are the sole God. Indeed, Time is Your activity (cesta).” 
Mahan (mahat-tattva) is an effect, prakrti is sakti, and Purusa is an 
amsa. Of which kind is He? Adhyaksah means antaryami. Sarva- 
ksetra-vikara-vit signifies: sarvesu ksetresu dehesu vikārān mana- 
adin vetti, “He knows the transformations, beginning from ‘mind’, in 
all bodies." “Consequently: visnur isvara eko bhagavams tvam eva, 
“Visnu, God, the one Bhagavan, is You alone." 
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Baladeva Vidyabhüsana—In one set of two verses they say: “There 
is no controller other than You." “Since You are I$vara, Bhagavan, 
and Visnu, the pervader, Time and the rest are only You," because 
of the statement: sarvam samapnosi tato ’si sarvah, “You accomplish 
everything, therefore You are everything" (Bhagavad-gita 11.40).5» 

“You are the ruler of Time and so on (adhyaksah = kalady- 
adhyaksah), but the Purusa, the one who lies on the Causal Ocean, 
is Your ari$a, and so He too is You." A pervasive nonduality is 
mentioned thus, because the main type of nonduality, between cit 
(consciousness) and jada (inert matter), is out of the question. Sarva- 
ksetra-vikara-vit means “He knows the transformations, beginning 
from ‘mind’, in all bodies.” This means He is omniscient. 


Vijayadhvaja Tirtha—A dhyaksah means saksi. ‘Sarva-ksetra-vikara- 
vit clearly illustrates the fact of being saksi. “He knows ether, air, 
and so on, which are expressive of the word vikāra (transformation), 
of all the bodies.”**! 


Vallabhacarya—Krsna is avyaya, meaning He is Aksaram 
(Brahman), otherwise it could not be said that Bhagavan inheres 
everywhere (samavayin). Aksaram is the samavayi-káranam (that 
inhering in which the result is produced). Because prakrti and purusa 
are the upadàna (ingredient cause??), it is said: sarvam samapnosi 
tato "si sarvah, “You accomplish everything, therefore You are 
everything" (Bhagavad-gita 11.40): Being everything is thus arrived 
at in another way (just like in ordinary parlance the samavayi- 
karana is called the upadana-karana, the ingredient cause). I$vara, 
the controller of all, is Paramatma. 


350  Baladeva Vidyabhisana left out the term avyayah, but he explains it 
in his commentary on the words “mam ajam avyayam" in Bhagavad-gita: 
avyayam apracyuta-svarüpa-samarthya-sárvajfiyádikam ity arthah, “He 
is avyaya in the sense that His qualities, such as omniscience, which are 
capabilities of the svarüpa, do not deviate" (Gita-bhüsana 7.25). 

351 In Sankhya philosophy, the word vikāra denotes the sixteen 
transformations: the five elements, the mind, and the ten senses: sodasas ca 
vikarah (Sankhya-karika) (quoted in Sarartha-darsini 11.16.37). 

352 Alternatively, the jivas are sahakari-karanam, the auxiliary cause. 
The purusa in the sense of Visnu, however, is the instrumental cause by His 
energy of Time. 
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Having thus described Time and so forth, which are adhidaivika, 
with tvam mahan and so on they describe the modes of adhyatmika 
and adhibhautika. Adhyaksah means saksi (witness). There is not 
only one type of saksi. This philosophical truth should be understood. 
The Purusa is ksetra-jfia, and so is a jiva, who has the conceit of 
having a body.?? By the derivation, ksetram janati (he knows the 
body), “the foremost ksetra-jna is You.” The purport of these two 
verses is: “You are the substratum of any activity.” 


Siddhanta-pradipa—Purusah means jivah (soul). The singular is 
used in the sense of jati (category) (the sense is: the souls). 


Bhavartha-dipika-prakasa—Sarva-ksetra-vikara-vit signifies “He 
knows the six transformations, beginning with birth, of all bodies,” 
in other words He sees as the witness. 


ANNOTATION 
As a pun, sarva-ksetra-vikara-vit means: “He knows the changes 
in all the holy places.” Krsna knows that they took birth as trees 
in Vraja. The definition of ksetra is: ksetram sarire kedare siddha- 
sthana-kalatrayoh, “Ksetram means Sariram (body), kedara (field), 
siddha-sthanam (place of a perfect being), and kalatram (wife)” 
(Visva-koSa). 


353 The Lord is saksi and a soul is saksi. Firstly, the Lord is saksi in two 
forms: (1) as Paramatma: tayor anyah pippalam svàdv atty anasnann anyo 
abhicakasiti, “Of those two, one eats the tasty fruit; the other, who is not 
eating, watches ” (Svetasvatara Upanisad 4.6), and (2) as the all-pervasive 
Godhead, the onlooker: sa và esa tadà drasta (Bhàgavatam 3.5.24); atma 
tatha prthag drasta bhagavan brahma-samjnitah (3.28.41). Secondly, a soul 
is a witness: jivah sáksitvena viniscitah (11.13.27). This means the soul is not 
involved with bodily functions and mental functions and merely observes 
them. However, in trance the saksi jiva is no longer cognizant of the mind, 
hence the soul is called suddha-jiva, until the final stage, nirvikalpa-samadhi, 
where the soul loses awareness of its distinct identity. For the details, consult 
Sridhara Svàmi's commentaries on Bhdgavatam 2.2.16 and 7.15.54, which 
were copied by Visvanatha Cakravarti. Similarly, the Purusa is not always 
a witness: Narayana in the Causal Ocean is not a witness of the world since 
Maya has not been activated: atma kevala atma-stho vikalpapaya-laksanah 
(11.24.27). But the moment He glances at Pradhana (müla-prakrti, the 
unmanifest form of material nature), a form of Maya, He is called Maha- 
Visnu or Visvatma and is a saksi as the all-pervasive Godhead. 
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10.10.32 
grhyamanais tvam agrahyo vikaraih prakrtair gunaih | 
ko nv iharhati vijfiatum prak siddham guna-samvrtah || 


grhyamanaih—that are being grasped; tvam—You; agrahyah—not 
graspable; vikaraih—by the transformations; prakrtaih—material; 
gunaih—the gunas [of Nyaya philosophy] (or effects of the gunas 
of prakrti); kah—who; nu—at all (ie. possibly); iha—in this 
[world]; arhati—deserves; vijfiatum—to understand; prak—before; 
siddham—established (or proved); guna-samvrtah—who is covered 
by the gunas. 


grhyamanaih prakrtaih vikaraih gunaih tvam agrahyah. iha (jagati 
vartamanah) kah nu (jivah) guna-samvrtah (jivady-utpatteh) prak 
(eva sva-prakasataya) siddham (tvam) vijfíatum arhati? 


Sanatana Gosvami’s and Jiva Gosvami’s additional explanation— 
grhyamanaih avikaraih prakrtaih gunaih  (visistah api) tvam 
agrahyah. (tatra ca) iha ($ri-nanda-gokule 

prak siddham (tvam) kah nu guna-samsritah (api) vijfiatum arhati? 


“You cannot be grasped by means of sensory objects and other 
material transformations that are being grasped. In this world, who 
at all, being covered by the gunas, is able to understand You? It has 
been proven that You exist even before creation. 


Sridhara Svami—“If I am everything, then, given that one can see 
things, why am I not known? Fine, let everyone know Brahman.” 
They speak in response to that. The sense is: dr$yatvena vartamànair 
buddhy-ahankarendriyadibhir drasta tvam na grhyase, “You, the 
onlooker, are not grasped (agrahyah = na grhyase) by means of the 
intellect, ego, senses, etc., which are being seen." 

“Well, a soul might know.” “Never”: That is what they say with 
ko nv tha. “Who at all (ko nu = kah và), being covered by the body 
and so forth (guna-samvrtah = dehady-àvrtah), knows (vijfiatum 
arhati = janati) You as the one who was established, by Your quality 
of being self-manifest, even before the origination of the souls and 
so on (prak = jivady-utpatteh prag eva)?" 
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Sanatana Gosvami—/ha (here) signifies samsare vartamanah 
(anyone existing in this material world). “Because everyone is 
covered by the gunas, therefore: Who at all can (arhati = saknoti) 
know You in truth (vijfiatum = visesena jňātum) (visesena = 
tattvatah)?” The knowledge as the generality: isvarah asti, “God 
exists” is implied by the prefix vi. 

The rest was expounded by Sridhara Svami. In his commentary, 
the explanation of vikaraih prakrtaih gunaih was given in one take: 
vikaraih prakrtaih means buddhi-vikaraih (by transformations of 
the intelligence), and gunaih means indriyadibhih (by the senses). 
(The second word guna in the verse has the same meaning.) 

Alternatively, guna means 'quality, and agrahyo vikaraih 
stands for agrahyo "vikaraih. “You, although the highest giver of 
favors in this way and although directly seen, cannot be brought 
under control—or ‘cannot be known in truth'—by persons like us.” 
That is just what they mean to say, “Although You are characterized 
by compassion and other qualities (gunaih = gunaih visistah) 
which are natural to You (prakrtaih = svabhavikaih), which never 
deteriorate (avikaraih = sada eva vikriyá-sunyaih), and which are 
being perceived directly (grhyamanaih = saksad anubhüyamanaih), 
You cannot be grasped, that is, You cannot be brought under control 
(agrahyah = vasi-kartum asakyah)," inasmuch as He is supremely 
independent. Alternatively: tattvatah jfiatum asakyah, “You cannot 
be known in truth,” insofar as He is extremely difficult to conjecture, 
since He is simultaneously nirguna (devoid of the three gunas) and 
saguna (endowed with transcendental qualities), and so on. 

In addition, “Who, even though filled with qualities of bhakti 
(guna-samsritah** = gunán samyag asritah = gunan bhakti-laksanan 
asritah api), is qualified to know You particularly (vijfiatum arhati 
= visesena jnatum yogyah bhavati)?" or “Who is able to know You 
particularly (vijfiatum arhati = visesena jfiatum saknoti)?" No one 
knows. “You were the very first one (prak = prathamatah eva) in 
Nanda’s Gokula (iha = sri-nanda-gokule)—or You are ancient (prak 
= pracinam)—and are present in terms of being eternally manifest 
(siddham = nityam prakatatayá vartamànam api).” 


354 The reading guna-samsritah, although accepted by Jiva Gosvami, is 
not listed in any modern edition of Bhagavatam. 


Chapter Ten 673 


Or, by a modulation of the tone of voice (kaku), the sense 
culminates into a question: “Brahma (kah = brahma) deserve to 
know You particularly?” The sense is: “Not at all,” because Krsna 
has pastimes that are extremely difficult to understand due to a 
manifestion of His own unlimited godhood that was shown to be 
wonderful and unprecedented. Or the sense is: “Not at all, no one 
deserves to know You, because: guna-samsritah, “You are joined 
with ropes” (= gunaih damabhih samsritah) or else “You shelter 
the modes of material nature” (= gunān samsritah). “No one can 
possibly know You because You were tied up with ropes although 
You cannot possibly be bound by the gunas. We were floored by 
astonishment.” 


Jiva Gosvami—(Additions are underlined.) “Who deserves to 
meet You face to face?" or *Who is able to have direct realization 
of You?" (vijfiatum = saksat kartum). The rest was expounded by 
Sridhara Svāmī. In his commentary, the explanation of vikdraih 
prakrtaih gunaih was given in one take: vikaraih prakrtaih means 
buddhi-vikàraih (by transformations of the intelligence), and gunaih 
means indriyádibhih (by the senses). 

Further, as a pun: “You, although the highest giver of favors 
in this way and although directly seen, cannot be brought under 
control—or ‘cannot be known in truth'—by persons like us.” That 
is just what they mean to say, “Although You are characterized 
by compassion and other qualities (gunaih = gunaih visistah) 
which are natural to You (prakrtaih = svabhavikaih), which never 
deteriorate (avikaraih = sada eva vikriyá-sunyaih), and which are 
being perceived directly (grhyamanaih = saksad anubhüyamanaih), 
You cannot be grasped, that is, You cannot be brought under control 
(agrahyah = vasi-kartum asakyah),” inasmuch as He is supremely 
independent. Alternatively: tattvatah jfiatum asakyah, “You cannot 
be known in truth,” insofar as He is extremely difficult to conjecture, 
since He is simultaneously all-pervasive and situated in the middle 
of the universe, and so on. 

In addition, “Who, even though filled with qualities of bhakti 
(guna-samsritah = gunàn samyag sritah = gunan bhakti-laksanan 
asritah api), is qualified to know You particularly (vijfiatum arhati 
= visesena jnatum yogyah bhavati)?” or “Who is able to know You 
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particularly (vijfiatum arhati = visesena jfiatum saknoti)?" No one 
knows because His pastimes are extremely difficult to understand on 
account of a manifestion of worldliness and otherworldliness. *You 
were the very first one (prak = prathamatah eva) in Nanda's Gokula 
(iha = sri-nanda-gokule) and are present in terms of being eternally 
manifest (siddham = nityam prakatatayà vartamànam api )." 
Alternatively, *You, although You cannot really be seized 
(agrahyah = agrahyah api) with ropes (gunaih = damabhih), join 
those ropes (guna-samsritah = tàn gunàn samsritah).” This means 
He is bound by them. Not clearly mentioning it is due to high regard. 
Therefore, that is, because He evokes complete bewilderment by 
showing bondage, no one can know Him. In the reading samvrtah 


too, the meaning is He is completely covered by the ropes, and so 
the sense is the same. 


Visvanatha Cakravarti—In this verse they say: “You are seen only 
by Your mercy. In truth, You cannot be seen.” “You, the onlooker, 
are not grasped (agrahyah = na grhyase) by means of the intellect, 
senses, and other transformations (vikaraih = buddhindriyadibhih), 
which are seen by You (grhyamànaih = tvaya drsyamanaih) [as 
Paramatma].” Of which kind are those transformations? prakrtair 
gunaih, “they are material and are products of the modes of 
material nature” (= prakrtaih guna-karyaih). The upshot is: “You 
are certainly seen by the intellect, senses, and so on, that are not 
material and that are not an effect of the gunas.” 

“But because a soul is not material, a soul can know Me.” 
“Never”: That is what they say with ko nv iha (who at all here). 
Concerning prak siddham, the sense is: You are the cause of a soul 
too because a soul is the play of tata-stha-sakti, which belongs to 
You. Regarding guna-samvrtah (who at all, being covered by the 
gunas), the gist is: “Only one who transcends the gunas knows You, 
somehow, by bhakti to You.” 


Baladeva Vidyabhüsana—*I was bound to a mortar by Mother 
YaSoda in your presence. Why do praise so much?" They respond 
here. *You, the onlooker, are not grasped by means of the eyes 
and other senses (gunaih = caksuradibhih indriyaih),? which are 


355 This definition of guna is sourced in Medini-kosa: guno maurvyam 
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seen by You (grhyamanaih = tvayá drsyamanaih) and which are 
transformations.” Why? prakrtaih, those transformations are effects 
of Maya. The sense of prak siddham is: “You existed before (prak = 
pürvam eva)" as the creator of the souls’ bodies. 


10.10.33 


tasmai tubhyam bhagavate vasudevaya vedhase | 
atma-dyota-gunais channa-mahimne brahmane namah || 


tasmai—to Him (or to the renowned one); tubhyam—who is You; 
bhagavate—to the Lord; vāsudevāya—to the son of Vasudeva; 
vedhase—to the Maker; atma-dyota-gunaih—by the gunas, which 
shine because of Him; channa-mahimne—whose glory is covered; 
brahmane—to Brahman; namah—obeisances. 


tasmai tubhyam bhagavate vasudevaya vedhase adtma-dyota-gunaih 
channa-mahimne brahmane namah (astu). 


“Let us offer obeisance to You, the Lord. You are Vasudeva, 
Brahman, and the Maker whose glory is covered by the gunas, 
which manifest from You. 


Sridhara Svami—Therefore, given that He is hard to fathom, they 
only bow: “Obeisances to You, whose glory is covered (channa- 
mahimne = channah mahima yasya tasmai) by the gunas—which are 
like clouds in relation to the sun. The manifestation of the gunas 
occurs from You (atma-dyota = àtmanah svasmat prakasah yesam 
taih)." 


Sanatana Gosvami— The term Bhagavan denotes God, who has 
the six godly qualities. Vedhas is Vidhata, the Maker, the one who 
does unlimited, amazing and unprecedented pastimes. Afterward 
Nalaküvara and Manigriva suggest the attributes involved in 


apradhane rüpádau sūda indriye, “Guna is used in the senses of: maurvi 
(bow string) apradhána (secondary), rüpádau (form and other sense 
objects), sūda (cook), and indriya (sense organ)." 
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being Bhagavan and Vedhas. Mahima is the counterpart of anima 
(atomic). Here the sense of mahima is aparicchinnatà (being 
nondelimited): *Obeisances to You, by whom that mahimà is 
covered (channa-mahimne = samvrtah asau mahima yena), by Your 
accepting bondage, with ropes (gunaih = damabhih). Still, You are 
all-pervasive (brahmane = vyapakaya). “Thus, He is both delimited, 
by a bondage with ropes, and nondelimited. 

“How can a binding with material ropes occur on a belly that 
is condensed sat-cid-ànanda?" The reason is: atma-dyota, the ropes 
are self-effulgent (atma-dyotaih = sva-prakasaih). This means they 
are a form of sat-cid-ànanda. 


Jiva Gosvami—“Obeisances to You, the renowned one (tasmai = 
prasiddhaya),” in reference to: krsnas tu bhagavan svayam (1.3.28) 
and the like. “You are Bhagavan, the master of Maha-Vaikuntha 
who is known as Narayana; Vasudeva, the first of Narayana’s 
catur-vyüha; Vedhas, the Purusa who, as Sankarsana, is the maker 
of creation; and Brahman, which sometimes shines, in a qualified 
person, as the form of nirvisesa.” Therefore, by including all these 
various aspects, the sense of ‘Brahman’ culminates as ‘the supremely 
biggest’. The reflexive pronoun dtman (own) in atma-dyota-gunaih 
refers to the Purusa. 

Another set of meanings is apparent as an interpretation 
on the side of lilà: *Obeisances to You, Bhagavan, the one who 
was established previously in Sri Nanda's Gokula (tasmai = Sri- 
nanda-gokule prag eva siddháya). You are sometimes Vasudeva's 
offspring. You are Vedhas, one who brings about amazing pastimes, 
and so Your glory, Your godly might, is concealed by qualities, such 
as those displayed in bdlya-lila, that are special manifestations of 
Your nature (atma-dyota = àtma-dyotaih = svariipa-prakasa-visesaih 
eva).” Or “Your glory is hidden because of the ropes (guna = dama), 
that is, Your pervasiveness is conceiled by being bound with ropes, 
which shine because of Your splendor (atma-dyota = àtmaná tvaya 
tvat-prabhaya dyotante tadvad abhanti).” “Everything is possible in 
You": This is the sense of brahmane (Brahman). 


Krama-sandarbha—Having mentioned that He is everything of a 
material nature, now they say He also consists of the nature beyond 
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that. *Obeisances to You, Svayam Bhagavan Maha-Narayana.” 
Because He is everything of a material nature and everything of a 
transcendental nature, He is Brahman, the biggest. 


Visvanatha Cakravarti—Therefore, given that He is hard to fathom, 
they only bow. Vedhase means visva-kartre (to the Maker of the 
world). The reason He is hard to fathom is guna-samvrtah (a soul 
covered by the gunas) (10.10.32): Being covered by the gunas was 
already mentioned, and now they make it clear again: atma-dyota- 
gunaih channa-mahimne, which means: dtmand tayà eva dyotante 
iti tvat-prakasaih gunaih channah mahima meghaih iva raveh yasya 
tasmai, “Obeisances to You, whose sun-like glory is covered by the 
cloud-like gunas, which shine because of You, that is, the gunas are 
manifestations of Yours.” 


Baladeva Vidyabhusana—“Obeisances to You, whose sun-like glory 
is covered by the cloud-like gunas, which can shine only because of 
You.” 


Bhaktisiddhanta Sarasvati— Channa-mahima means: 
avrtam svarüpam yasya tasmai, “whose real nature is covered.” 


Vijayadhvaja Tirtha—“Obeisances to You, whose glory is hidden 
by sattva, rajas and tamas, which manifest in terms of having energy 
in their effects because of You" (atma-dyota = ātmanā dyotante = 
tvaya karye saktimattayà prakasante). Vedhase means kartre (to the 
Maker). 


Vira-Raghava— The pronoun tat in tasmai (to Him) refers to 
everything stated, beginning from krsna krsna (10.10.29). He is 
Brahman, super huge by His nature and by His qualities. 


Vallabhacarya— V àsudeva appears when there is pure consciousness 


(vasudeva = Suddha-sattva). Concerning vedhase, He does everything 
(sah hi sarvam vidadhati).5* 


356 The nominal base vedhas is made by Unddi-siitra 4.226. 
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Siddhanta-pradipa— "Therefore obeisances to You, the one whose 
mode of being was mentioned (tasmai = ukta-prakáráya). You are 
Bhagavan, the ocean of virtues, and are Vasudeva, that is, You are 
Vasu, You make everyone reside in You, meaning You are the 
substratum of all, and You are Deva, You like to play in the form of 
a child" (vasudevaya = vasayati iti vasuh sarvadharah sah eva divyati 
bala-riipena kridati iti devah tasmai). 


10.10.34-35 
yasyavatara jriayante saririsv asaririnah | ??' 
tais tair atulyatisayair viryair dehisv asangataih || 
sa bhavan sarva-lokasya bhavaya vibhavaya ca | 
avatirno "rh$a-bhagena sampratam patir asisam || 


yasya—of whom; avatarüh—the descents; jidyante—are known; 
Saririsu—among those that have bodies; asaririnah—who do not 
have a [material] body; taih taih—by various; atulya-atisayaih— 
whose excellence is incomparable; viryaih—by feats; dehisu—among 
embodied beings; asangataih—unencountered (i.e. not occurring); 
sah bhavan—Y ou, sir (or sah —He; bhavàn—Y ou); sarva-lokasya— 
of everyone; bhavaya—for the prosperity; vibhavaya—for the 
liberation; ca—and; avatirnah—have descended; amsa-bhagena— 
because of the good luck of amsas; sampratam—at this time; patih— 
the master; asisam-——of blessings. 


yasya (bhagavatah) saririsu (madhye) asaririnah (api) avatarah 
dehisu asangataih taih taih atulyatisayaih viryaih (cihnaih) jfiayante, 
sah bhavan (avatari) asisam patih sarva-lokasya bhavaya vibhavaya 
ca amsa-bhagena sampratam avatirnah (bhavati). 


Baladeva Vidyabhüsana— 

asaririnah yasya Saririsu (matsyadi-jatisu) avatarah dehisu asangataih 
taih taih atulyatisayaih viryaih (cihnaih) jiayante, sah bhavan (avatari 
bhavati. tvam eva) sarva-lokasya bhavaya vibhavaya ca asisam amsa- 
bhagena patih sampratam avatirnah (asi). 


357  $ariresv asaririnah (Vallabhacarya’s edition) (BBT edition). 
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“You do not have a body. Your Avataras manifest among embodied 
beings and are known through various, unmatched supereminent 
feats that embodied souls cannot perform. You, the master of 
blessings, have descended at this time for prosperity and for 
liberation, because of the good luck of the souls. 


Sridhara Svami—‘“How amazing! I’m God, so how can you possibly 
know?" They respond in this verse. Moroever, * You have descended 
for upliftment (bhavaya = udbhavaya) and for liberation,” literally: 
‘that in which material life is gone’ (vibhavaya = vigatah bhavah 
yasmin tasmai = kaivalyaya). 


Sanatana Gosvami—“You have no body, that is, You have no 
material body. Your Avataras among embodied beings (saririsu = 
dehisu madhye) are known by means of eminent feats. Such feats do 
not happen (asangataih = aghatamanaih) in embodied souls (dehisu 
= jivesu), are indescribable (taih taih = anirvacaniyaih) and hence 
the excellence of those feats is incomparable (atulyatisayaih).” 


Jiva Gosvami—(Additions are underlined.) “You have no body, 
that is, You have no material body. Your Avataras in the category 
of Matsya and others (saririsu = matsyddi-jatisu madhye) are known 
by means of eminent feats. Such feats do not happen (asarigataih = 
aghatamanaih) in embodied souls (dehisu = jivesu), are indescribable 
(taih taih = anirvacaniyaih) and hence the excellence of those feats is 
incomparable (atulyatisayaih).” 
Or_asaririnah_modifies_avatarah_instead_of vasya. “Your 
Avataras, although counted amoung embodied beings (saririsu = 
Saririsu vartamanah api), are not material bodies ( asaririnah = tad- 


Krama-sandarbha—His Avataras are supereminent, so what need 
be said about Him, the Avatari? Moreover, here Krsna is described 
as asaririn (without a body). This means He is not like a jiva. There 
is no difference between the Lord and His body. 


Visvanatha Cakravarti—"It's true, the supreme Lord is certainly 
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like you say He is, yet you assert that I Myself am the supreme Lord 
because of which characteristic?" They reply: “You are the one 
(sa bhavan) who has (yasya) Avataras.” The gist is: “ You are the 
Avatari." 

“Your Avataras in the category of Matsya and others (saririsu 
= matsyddi-jatisu madhye) are inferred (jfiayante = anumiyante) by 
means of eminent feats.” 

“You are the Avatari because You uprooted both of us arjuna 
trees, whose vitality was similar to Arjuna’s and which were hard to 
uproot even by a thousand elephants. You did so with just a little 
display of Your strength, enhanced by Your mood of balya-lila. 
Plus, You infused the rope and the mortar with a sakti of that sort.” 

“You descended with Brahma, Rudra, and others, who are 
amsas of Your amsa. You are the king of blessings, that is, You 
fulfill everyone’s desires.” 


Srinatha Cakravarti—" You descended because of the good fortune 
of amsas.” Or amsa-bhagena is a vocative: amsanam bhagah 
bhàgyam tasya ina prabho, “O master (ina = prabho)** of the good 
fortune of amisas!" Alternatively: amsah ca bhagah ca tesam ina, “O 
master of amsas and of good fortune!” 


Vira-Raghava—* Your body is not the result of karma (asaririnah 
= karma-krta-sarira-rahitasya). They are Your Avataras (yasya = 
tava) and are known by feats that are set for each Avatara (tais taih 
= tad-avatara-pratiniyataih). That is, by those feats Your Avataras 
are known to differ from those whose bodies are the result of 
karma (jidyante = karma-krta-dehibhyah vilaksanatvena jnayante). 
Such feats cannot possibly be imagined to occur (asangataih = 
asambhavitaih) in beings whose bodies are the result of karma 
(dehisu = karma-krta-dehisu). You have descended with Balarama, 
an amsa of an amsa.” 


Siddhanta-pradipa—“You have Avataras among gods, animals 
and so on (saririsu = deva-tiryag-àdisu). You are the Avatari, 


358 Amara-kosa states: inah sürye prabhau, “Ina means sun, or master” 
(3.3.111). 
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Paramatma, and so You have no body, meaning You are distinct 
from jivas, who have material bodies (asaririnah = prakrta-sariri 
jivah tad-vilaksanasya)." 

Amsa-bhàgena is construed as: amsah jivah tesam bhagah 
bubhuksunam bhoga-rüpah mumuksünam moksa-riipah yasmat 
tena rüpena, “Now You have descended as a form because of which 
there is the good fortune of the jivas.” The good fortune is the form 
of enjoyment for those who desire worldly pleasures and the form of 
liberation for those who seek just that." This is exactly what they say 
with bhavaya and vibhavaya, “You have descended for enjoyment 
(bhavaya = bhogaya) and for liberation.” 


10.10.36 


namah parama-kalyana namah parama-mangala 
vasudevaya santaya yadunam pataye namah || 


| 359 


namah—obeisances; parama-kalyana— O You because of 
whom there is the topmost well-being; namah-—obeisances; 
parama-mangala—O supreme auspiciousness; vasudevaya—unto 
Vasudeva's son; santaya—who is peaceful; yadunaám-——of the Y adus; 
pataye—unto the master; namah—obeisances. 


Bhaktisiddhànta Sarasvati— 
parama-kalyana! (tubhyam) namah. parama-mangala! (tubhyam) 
namah. santaya yadiinam pataye vasudevaya (tubhyam) namah. 


Ganga Sahaya (Anvitartha-prakasika)— 
parama-kalyana! (tubhyam) namah. parama-mangala! (tubhyam) 
namah. vasudevaya santaya yadiinam pataye namah. 


“O You because of whom there is the topmost well-being, obeisances 


to You. O supreme auspiciousness, obeisances to You. Obeisances 
to Vasudeva, the peaceful master of the Yadus. 


Sanatana Gosvami—Having stated the purpose of His descent, to 


359 namas te visva-mangala (Vallabhacarya’s reading, accepted by 
Sanatana Gosvami and Jiva Gosvami). 
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wrap things up they bow again out of devotion while glorifying Him 
by means of names expressive of the nectar of His endless glory. 

“O You, the form of the highest well-being (parama-kalyana 
= svatah parama-kalyàna-svarüpa)!" Or *O You because of whom 
there is well-being characterized by prema (parama-kalyana = 
paramam prema-laksanam yasmat)!” Moreover: “O You because of 
whom there is happiness in this world and in the next (visva-mangala 
= visvasya mangala = visvasya mangalam yasmat = aihikamusmika- 
sukham yasmat)!” These two vocatives are said in accordance with 
the two types of devotees: niskama (devoid of material desire) and 
sakama. 

Why is there well-being? vdsudevaya, which means sri- 
vasudeva-nandanáya (to Sri Vasudeva’s son), therefore: santàya, 
which means either nirvikaraya (to Him who is devoid of change) 
or sukha-svarüpáya (to the form of pleasure). Specifically: “to the 
protector (pataye = palakaya) of the Yadavas,” or “to the protector 
of $ri Nanda and others," because gopa is indicated by the word 
yadu, in conformity with the mathura-khanda in Skanda Purana: 
raksitah yadavah sarve indra-vrsti-nivaranat, “All the Yadavas 
were protected because of the hindrance of Indra’s rain.” Similarly: 
yatrabhisikto bhagavan maghona yadu-vairind, “where the Lord 
was given an abhiseka by Indra, the enemy of the Yadus.” 

In this way, the purpose of Him who has all the Avataras is 
concisely pointed out as the reason for being both parama-kalyana 
and visva-mangala. 


Jiva Gosvami—After making the propriety of the effectuation of 
their own auspiciousness by stating the purpose of His descent in 
this way, while applauding His virtues related to that by mentioning 
His names related to that, they consider themselves incapable of 
rendering a fitting service to Him and only bow again with the mood 
of bhakti. 

(This paragraph is the same.) “O You, the form of the highest 
well-being (parama-kalyana = svatah parama-kalyàána-svarüpa)!" 
Moreover: *O You because of whom there is happiness in this 
world and in the next (visva-mangala = visvasya mangala = vi$vasya 
mangalam yasmat = aihikamusmika-sukham yasmat)!” These two 
vocatives are said in accordance with the two types of devotees: 
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niskama and sakama. 

In the reading parama-mangala, the sense is: paramanam 
sivadinam api mangala-rüpa, “O You who are auspiciousness for 
topmost beings, including Siva," because it is said: yac-chauca- 
nihsrta-sarit-pravarodakena tirthena mürdhny adhikrtena sivah sivo 
’bhiit, “Siva became auspicious because of the Ganges water, a holy 
place appointed on his head. The Ganges, the best of rivers, came 
forth from Him and is the footwash of His lotus feet" (Bhagavatam 
3.28.22). 

Why is that? vāsudevāya, which means: vasudeva-dvara 
prakataya, “to You, who became manifest through Vasudeva.” 
Santaya signifies: sarvasya parama-sukha-riipaya, “to the form of 
everyone's highest happiness.” Yadünàm pataye denotes: “to the 
master of the clan (pataye = kula-pati-rüpáya) of the Yadus, that is, of 
those that are specifically Ksatriyas and of those that are specifically 
cowherds.” It is clear in the mathurad-mahatmya of Skanda Purana 
that the divine cowherds are Yadavas: raksitah yadavah... (see 
above). Similarly: yatrabhisikto bhagavan... (see above). 


Visvanatha Cakravarti—“O You because of whom there is the 
highest well-being (parama-kalyanam yasmat). O You whose 
identity is most auspicious (parama-mangala = he svayam ca 
parama-mangala-svarüpa)." 


Anvitartha-prakasika—Regarding pataye (ie. normally the 
singular, dative case of pati is patye), the rule is: sasthi-yuktas 
chandasi va, “In the Vedas, the word pati connected with a word in 
the genitive case is optionally considered ghi" (Astadhyayi 1.4.9). 
Hence the designation of pati as ‘ghi’ (a masculine word ending in i) 
pertains to the Vedas. 


10.10.37 


anujanihi nau bhūmams tavanucara-kinkarau | 
darsanam nau bhagavata rser Gsid anugrahat || 


anujanihi nau—give us permission; bhiiman—O unlimited one (“O 
You who have existence"); tava—Your; anucara-kinkarau—two 
servants of the follower; darsanam—seeing; nau—our; bhagavatah— 
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the Lord; rseh—of the Rsi; asit—was; anugrahat—because of the 
favor. 


bhüman! nau tava anucara-kinkarau anujanihi. nau (tava) 
bhagavatah darsanam rseh anugrahat àsit. 


“O great Being, allow us to leave. We are the servants of Your 
follower. That we are seeing You, the Lord, is because of the Rsi’s 
favor. 


Sridhara Svami—Nau means āvām (both of us). His follower is 
either Kuvera or Narada. The syntactic connection is: bhagavatas 
tava darsanam, “seeing You, the Lord.” 


Sanatana Gosvami—A fter praising in this way, they consider that in 
the absence of seasonableness their situation there near the Lord is 
inappropriate, and so they ask to go to their own abode: “O Almighty 
(bhüman = paramesvara), dismiss us (anujanihi = prasthapaya).” 
The drift is: *To begin with, we never wanted to become trees. As 
gods we certainly do not deserve to stay here, the place of Your 
special games, therefore we're going home to perform bhajana to 
You." In point of anucara-kinkarau, it was stated earlier that they 
are Rudra's followers: rudrasyanucarau (10.10.2). 

The rest was explained by Sridhara Svàmi. Alternatively: *O 
You who are completely full in every way (bhüman = sarvatah 
paripürna)! That You, Bhagavan, are seeing us (nau = advam prati) 
is because of the Rsi’s favor.” The Rsi is Narada. The idea is: “If we 
offenders obtained the unobtainable by a favor of one of the greats, 
getting permission to leave now should be easy as pie." 


Jiva Gosvami—Having praised in this way, they say anujanihi and 
so on while regretting an immobility of that sort after considering 
their situation there improper due to being out of place, as gods. 
The idea is: gantum eva, *Grant us permission to leave." Bhüman 
signifies paramesvara (O supreme Lord). The rest was explained by 
Sridhara Svàmi. 

Or anujanihi means: avam prati kancid ajnam vidhehi, “Give us 
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some order." Bhüman means sarvatah paripürna, “O You who are 
completely full in every way!?9* The gist is: “Although You don't 
require anything, still, give us some order." And that is only because 
of His bhakta-vatsalya (care for devotees): That is what they say 
with anucara-kinkarau, “the two servants of Sri Sankara, who is 
a devotee,” because of the text: rudrasyanucarau, “Rudra’s two 
followers” (10.10.2). 

Or anucara-kinkarau means “the two servants of Sri Narada,” 
because the very remembrance of his anugati, by obtaining a result 
like that only by his grace, is the subject matter and is proper. 
Alternatively: anucaranam kinkarau (the two servants of the 
followers): “Continuously allow (nirantaram anujanihi) us to serve 
Your followers.” 

That we (nau = dvabhyam) are seeing You, Bhagavan, is 
because of the Rsi’s favor.” Here the term Bhagavan signifies either 
parama-dayaloh (most merciful), acintya-prabhavasya (whose might 
is inconceivable) or prabhoh (the Almighty). 

The Rsi is Narada. The drift is: “We hope for this because 
although we are great offenders, we obtained what is unobtainable.” 


Visvanatha Cakravarti—“The two servants (kinkarau) of Narada 
(anucara = anucarasya = náradasya)." 


Bhaktisiddhanta Sarasvati—Bhüman means visva-ripa. 


Vijayadhvaja Tirtha—Bhiman signifies: anavacchinna-jfianananda- 
svabhava, “O You whose nature is unbounded consciousness and 
bliss.” 


Vira-Raghava—Having perfectly praised Him in this manner, 
to become successful they plead while requesting dasyam which 
extends to service to His servants. “O You who abound in limitless 
bliss (bhūman = niravadhikananda-salin)\” 


360 On the topic of the vocative bhiman, commenting on Bhagavatam 
10.14.6, Jiva Gosvami glosses bhüman as: he bhüman svarüpena gunena 
cananta, “O You who are endless because of the svarüpa and because of 
qualities!" (Bhagavat-sandarbha 6.1). Sridhara Svāmī glosses bhüman as 
vibho, “O all-pervading one" (Bhavartha-dipikà 7.9.17). Conventionally, 
the word bhiiman, a masculine word, means abundance. 
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Vallabhacarya— After offering obeisances in this way, they are 
requesting Him permission to leave: *Give us permission" (nau 
anujanihi = àvàm anujfiàm prayaccha). Bhüman is a vocative for 
the sake of expressing their lack of qualification for staying there. 
That is just what they say: “the two servants (kinkarau = dasau) of 
Narada, Your follower.” “Only the service of a servant is proper, 
but we are not Your servants because You are bhūmā, great.” A 
little one is unable to do the service of a great one. 

“But isn’t it that when there is a qualification for darsana, 
the qualification for serving is already accomplished? So why are 
they unqualified?” Not quite. That is why they say: darsanam nau 
bhagavata rser àsid anugrahat (we are seeing You, the Lord, because 
of the Rsi's favor). Sometimes, a servant of a king leads his own 
menial servant to the place of the king, but that does not mean the 
menial servant is qualified to serve the king. Moreover, the mention 
of Rsi and Bhagavan together is for the purpose of the oneness of 
guru and Deity. 


Siddhanta-pradipa— Because our seeing You, the Lord, occurred 
due to the Rsi's favor, order us, the two followers of Devarsi, Your 
disciple... through Hamsa and Sanat-kumara.” Narada is the disciple 
of Sanaka and his brothers. In this regard, Chandogya Upanisad 
(and Sanat-kumara-samhita) should be consulted. Sanaka and the 
others are disciples of the Lord in the form of Hamsa. This is well 
known from the eleventh canto. 


10.10.38 
vani gunanukathane $ravanau kathayam 
hastau ca karmasu manas tava pádayor nah | 
smrtyam siras tava nivasa-jagat-praname 
drstih satam darsane ’stu bhavat-tanünàm || 
(vasanta-tilakà) 
(with one irregularity) 


vani—speech; guna-anukathane—in a continuous discourse of 
[Your] qualities; sravanau—the two ears; kathayam—in talks [about 
You]; hastau—two hands; ca—and; karmasu—in actions; manah— 
the mind; tava padayoh—of Your feet; nah—our; smrtyam—in 
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the remembrance; sirah—the head; tava nivasa-jagat-praname—in 
offering obeisances to the world, which is Your abode; drstih—sight 
(or the eyes); satam—the good persons (i.e. devotees); darsane—in 
seeing; astu—may it be; bhavat-taniinam—whose bodies belong to 
You (or Your forms). 


nah vani (tava) gunanukathane (astu, nah) $ravanau (tvayi) 
kathayam (stam, nah) hastau (tava) karmasu (stam, nah) manah tava 
pádayoh smrtyam (astu, nah) sirah tava nivasa-jagat-praname (astu, 
nah) drstih ca (tava) satam bhavat-taniinam (ca) darsane astu (iti). 


Visvanatha Cakravarti— 

nivasa-jagat! nah vani tava gunanukathane (eva bhavatu), sravanau 
kathayam (eva stam), hastau karmasu (eva stam), manah (tvadiya-) 
pádayoh smrtyam (eva astu), sirah tava praname (eva astu), drstih 
(tava) bhavat-taniinam satàm darsane (eva) astu. 


*May our speech be engaged in a continual discourse of Your 
qualities, our ears in hearing topics about You, our hands in actions 
that relate to You, our minds in remembering Your feet, our heads in 
bowing to the universe, one of Your abodes, and our eyes in seeing 
Your devotees and Your deity forms." 


Sridhara Svami—They speak with this in mind: “When we'll be 
there, we should not have the same nature that we had." The plural 
in nah (our) has the sense of the dual: asmado dvayos ca, "There is 
also an optionality of the dual case of asmad” (Astadhyayi 1.2.59) ?6! 
Or the plural is used to include more than those two. The drift is: 


361  Bhattoji Diksita expounds: ekatve dvitve ca vivaksite 'smado bahu- 
vacanam và syat. vayam briimah. pakse 'ham bravimi. avam brüva iti và, 
*When singularity or duality is meant, the plural can optionally be used for 
asmad (I; both of us; we): vayam brümah (we speak). In the alternative: 
aham bravimi (I speak), or dvam brüvah (both of us speak)" (Siddhanta- 
kaumudi 818). Thus, the plural may denote the dual case, but that rule does 
not apply if asmad has an adjective: sa-visesanasya pratisedho vaktavyah, 
“The prohibition of that which has a modifier should be said" (Varttika 
1.2.59). For instance: aham devadatto bravimi, “I, Devadatta, am speaking" 
(Kasika 1.2.59). 
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asmat-sanginam sarvesam api, “and of everyone related to us." 

“May our heads exist for offering obeisances to the universe, 
an abode of Yours (tava nivasa-jagat-praname = tava nivasa-bhitam 
yat jagat tasya praname).” The sense is the world is one of the Lord’s 
many abodes. “May our eyes be engaged in seeing Your deity forms” 
(bhavat-tanünàm = bhavatah mürtinàm). 


Sanatana Gosvami—“Both of you have turned out as devotees of 
Mine by Sri Narada’s favor. Now you can go back.” They reply, “If 
so, give us all the ways of bhakti.” 

Nah means asmákam (our). The plural is in consideration of 
sambandhin (anyone related to them). “May our sense of speech 
(vani = vág-indriyam) exist only for a continuous discourse 
(anukathane = nirantaram kathane eva) of the qualities of Your 
feet,” such as bhakta-vatsalya, but not for descriptions of fire 
sacrifices, astanga-yoga, and so forth. The word padayoh (feet) is 
used because Nalaküvara and Manigriva desire dasyam, due to 
bhakti. Hence, considerations of the dry truths of the Absolute, and 
so on, are rejected. 

Concerning sravanau (two ears), because of the dual case, the 
complete engagement of the sense of hearing is meant. The same 
applies to the other clauses. ^May our ears be engaged only in talks 
about You (kathayam = kathà-mátre)." One can also engage one's 
ears in listening to one's own discourse of these topics, inasmuch as 
only a narration of the glory of the Lord is proper. “May our hands be 
engaged in actions that relate to You,” actions such as puja (formal 
worship) and paricaryà (service). “May our heads be engaged in 
bowing to You." Nivàsa-jagat is a vocative: nivasah vasati-sthanam 
jagad yasya, *O You for whom the world is a residence." 

“May our eyes (drstih = caksur-indriyam) be engaged in seeing 
resplendent Vaisnavas (satam = Sri-vaisnavanam), who are Your 
forms.” The sense is He abides in resplendent Vaisnavas, insofar as 
they feel His presence in them. Or the word ca (and) is implied: “May 
our eyes be engaged in seeing resplendent Vaisnavas and Your deity 
forms.” They feel too shy to ask Him to see Him in person, because 
they know that is not going to happen at home. 

In this way, sixfold bhakti, consisting of kirtanam, sravanam, 
puja, paricaryà, smaranam, and vandana, is requested. Soliciting 
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sakhyam and àtma-nivedanam takes place during the manifold 
practice of sadhana, because that is the culmination, usually. 
Alternatively, both of them will become fruitful automatically by 
the accomplishment of kirtana and so forth. Or, since both consist of 
a special bhava, they can be included in smarana. 

Of these, requesting kirtana is because, by engaging the voice 
in glorifying the Lord, all the senses become infused with positive 
energy hence there is a rise of joy in one's daily activities, not to 
mention that the senses no longer crave material pleasure. Or the 
reason they ask for kirtana is that it is foremost among the methods 
of bhakti, since the Lord is fond of kirtana: 


naham vasami vaikunthe yoginam hrdaye na ca | 
mad-bhaktà yatra gayanti tatra tisthami narada || 


*Narada, I reside neither in a spiritual world nor in the yogis’ hearts. 
I abide wherever My devotees sing.” (Padma Puràna 6.92.21-22) 


Or the reason they ask for kirtana is that there is a special rasa in 
kirtana. They ask for kirtana at the end because seeing the kirtana of 
splendid Vaisnavas is equal to seeing the Lord, and because seeing 
the Lord face to face is the ultimate result of all types of bhakti. 
Others might ask for kirtana in the middle of their request, in 
accordance with their own taste. Enough of the elaboration. 


Jiva Gosvami—(Additions are underlined.) “Both of you have 
turned out as devotees of Mine by Sri Nàrada's favor. Now you 
can go back." They reply, “If so, give us all the ways of bhakti.” 
Therefore, here both make a request only by the nature of bhakti. 

“May our sense of speech exist only for a continuous discourse 
(anukathane = nirantaram kathane eva) of the qualities of Your 
feet,” such as bhakta-vatsalya and His beauty, but not with regard 
to descriptions of yoga, yaga, yada-yada-yada. The mention of ‘feet’ 
is a devotional way of showing respect. The literal meaning of ‘feet’ 
is not meant. 

Concerning sravanau (two ears), because of the dual case, the 
complete engagement of the sense of hearing is meant. The same 
applies to the other clauses. “May our ears be engaged only in 
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hearing talks about You (kathayam = katha-matre).” This includes 
topics such as Brahman, the causes of creation of the universe, and 
so on. One can also engage one's ears in listening to one's own 
discourse of these topics, inasmuch as only the sweetness of the Lord 
is relishable. *May our hands be engaged in actions that relate to 
You,” actions such as püjá (formal worship) and paricarya (service). 

“May our heads be engaged in bowing to You." Nivdsa-jagat is 
a vocative: nivasah vasati-sthanam jagad yasya, “O You for whom 
the world is a residence." Or the breakup is: nivasa-jagat-praname. 
The meaning is: tava nivasa-bhütàh ye jagatah jangama-ripah sri- 
vaisnava-rupah tesam praname, “May our heads be engaged in 
offering obeisances to Vaisnavas who are Your abodes and who 
make some crooked moves? (while dancing).” Or the sense of 
nivasa-jagat-praname is: tava nivasah ayam yah vrajah tatra sthasya 
jagatah sarvasya dürato ’pi praname, “May our heads be engaged in 
offering respect, even from afar, to everyone in Vraja, which is one 
of Your abodes.” 

“May our eyes be engaged in seeing Sri Narada and others 
(satàm = Sri-naradadinam), who are not distinguished from Your 
forms (bhavat-tanünàm = bhavat-tanü-nirvisesánam)." Or the word 
ca (and) is implied: *May our eyes be engaged in seeing resplendent 
Vaisnavas and Your deity forms." They feel too shy to ask Him to 
see Him in person, because they know that is not going to happen 
at home. 


Visvanatha Cakravarti— They speak by implying this: “After 
perceiving Your eminent vdatsalya for us only on account of being 
the servants of Your follower, we are encouraged to request this 
although it is hard for others to obtain." 

Here the word ca has the sense of eva (only). It should be 
connected at the end of every locative case. Therefore: tava 


362 The interpretation of jagat as jangama is substantiated in the 
commentaries on Unddi-siitra 2.85. The suffix ya/n] is added in the sense 
of kautilyam (crookedness) after verbal roots expressing the sense of gati 
(motion): nityam kautilye gatau (Astadhyayi 3.1.23) (HNV 590). In addition 
to that, according to Kalapa grammar and Mugdha-bodha-vyàkarana, the 
sense of either paunah-punya (repetition) or atisaya (intensity) still applies 


after its application. 
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gunanukathana eva vani bhavatu, “May our speech take place only 
with regard to a discourse of Your qualities," but not with regard to 
other types of discourse. It be should explained everywhere in that 
way. 

“May our heads exist in regard to offering obeisances to Narada 
and other devotees who move crookedly and who are Your abode 
(nivasa-jagat-praname = nivása-bhütànüm jagatam praname = 
nivasa-bhiitanam jangamanam naradadi-bhaktanam praname).” Or 
nivasa-jagat is a vocative. Moreover, “May our eyes be engaged in 
seeing the transcendentalists, who are Your forms (bhavat-taninam 
= tvan-mirti-ripanam).” 


Baladeva Vidyabhiisana—Upon fully recalling Nàrada's statements: 
vasudevasya sannidhyam labdhva, “having obtained proximity to 
Vasudeva” (10.10.22), and labdha-bhakti yuvam, “Both of you will 
attain bhakti” (10.10.22), in this verse they request devotion to Him. 
“May our eyes see Your forms that are currently existing (bhavat- 
tanünàm satam).” 


10.10.39 
Sri-Suka uváca 
ittham sankirtitas tabhyam bhagavan gokulesvarah | 
damna colükhale baddhah prahasann aha guhyakau || 


$ri-Sukah uváca—$ri Suka said; ittham—in this way; sankirtitah— 
who was glorified (i.e. well praised); tabhyam—by those two; 
bhagavan—the Lord; gokula-isvarah—the master of Gokula; 
damna—with a rope; ca—and; ulükhale—on a mortar; baddhah— 
bound; prahasan—while laughing; aha—says (i.e. spoke); 
guhyakau—to the two Yaksas. 


sri-Sukah uvaca—bhagavan gokulesvarah ittham tabhyam sankirtitah 
ulükhale damnà (premna) ca baddhah prahasan (tau) guhyakau aha 
(sma). 


Sri Suka said: Still bound with a rope to the mortar, the Lord, the 
master of Gokula, who was thus glorified by those two Guhyakas, 
addressed them while laughing. 
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Sridhara Svami—Sankirtitah (glorified) means samstutah (well 
praised). 


Sanatana Gosvami—In gokulesvarah (master of Gokula) and in 
dàmnolükhale baddhah (bound to the mortar with a rope), the 
topmost bhakta-vatsalya is perceived, therefore He spoke to them, 
because: bhagavan, He has descended in person to benefit everyone. 
Or the gist of gokulesvarah is: It is fitting that He should talk to 
them since they took birth here. That is because He is only under 
the control of the people of Gokula. Sukadeva mentions this with 
dàmná (with a rope). 

Krsna was eminently smiling (prahasan = prakarsena hasan) 
(hasan = smayamanah), because: gokulesvarah, He is eager to have 
fun in Gokula. Moreover, He is Bhagavan, meaning He reveals His 
all in all, the essence of His entire godly might. 

In this way, their uttermost good fortune, by the power of 
Narada’s favor, is indicated. His smile, however, occurred naturally. 
Or the reason His smile was not fake is because of Sri Narada’s 
amazing compassion at the end of their previous lifetime; or because 
of a thrill of joy on account of the praise and so forth; or because of 
an eagerness to show His bondage with a rope. 

As a pun, gokulesvarah means go-kulasya indriya-vargasya 
isvarah, “the master of the multitude of senses." The drift is: By 
engaging all their senses in devotion to Him only by His influence, 
they must have obtained what they requested on His path. 


Jiva Gosvami—In point of guhyakau (two Yaksas): By referring to 
their previous state, Suka implies their eminent good fortune. The 
reason Krsna had a big smile on His face is: *He, God in person 
(bhagavan = svayam bhagavan), was addressed (sankirtitah = 
kirtitah) in that way (ittham),” that is, only in terms of being God. 
Concerning damna colükhale baddhah, the sense is He was not 
just bound: He was bound with a rope, and on a mortar to boot. The 
gist is He was smiling because He knew they were too afraid to laugh 
at the condition He was in. With gokulesvarah and bhagavan, Suka 
hints at this: *He is always eager to perform pastimes in Gokula by 
conforming to the wishes of those who are dear to Him. Therefore, 
Pariksit, you should understand that Gokula is one of a kind." 
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Visvanatha Cakravarti—“He was bound with rope... and with 
love." This is implied by the word ca (and). Regarding prahasan 
(while laughing), His chuckle suggests that He was thinking: “These 
minor gods, bound by My Maya, praise Me to obtain liberation, but 
here I am, bound with rope by Yasoda’s love. I am not as pleased by 
their praise as I am by the loving revilement of Yasoda and of other 
ladies who live here." 


10.10.40 
sri-bhagavan uvāca 
jnatam mama puraivaitad rsina karunatmana | 
yac chri-madandhayor vagbhir vibhramso "'nugrahah krtah || 


Sri-bhagavan uvadca—the Lord said; jfiatam—known; mama—by 
Me; purad—previously; eva—already; etat—this; rsind—by the 
Rsi; karund-adtmana—whose nature is endowed with compassion; 
yat—which; sri-mada-andhayoh—{to both of you], who were blind 
because of the pride of wealth; vagbhih—with words; vibhramsah—a 
fall; anugrahah—the favor (into a favor) (or the cause of a favor*®); 
krtah—was made. 


sri-bhagavan uvaca—vagbhih rsinà karunatmana sri-madandhayoh 
(yuvayoh) vibhramsah anugrahah krtah (iti) yat (asit), etad (yuvayoh 
vijfiapanat) purà eva mama jfiatam. 


The glorious Lord said: “You were blinded by the pride of wealth. 
The compassionate Rsi turned your fall into a reason to do you a 
favor, which He bestowed with words. I already knew this before 
you told Me. 


Sridhara Svami—Vagbhih (with words) denotes Nàrada's speech, 
beginning from verse eight. The favor that was done had the form of 
the decline of wealth (vibhramsah = sri-vibhramsa-rüpah). 


363 This figurative usage is called karya-karana-bhava (the relation of 
cause and effect). Another example is: ayur ghrtam, “Ghee is longevity" 
(the cause of longevity) (Sahitya-kaumudi 2.15). 
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Visvanatha Cakravarti—(The commentary is the same.) 


Sanatana Gosvami— The sense of “This was already known to Me" 
is: “The favor was bestowed only by My desire through My best 
devotee.” Those two had told Him: rser asid anugrahat, “That we 
are seeing You is because of the Rsi's favor" (10.10.37). The rest 
was explained by Sridhara Svāmī. Alternatively, vibhramsah is a 
bahuvrihi adjective of anugrahah (favor): vigato bhramso ’dhah- 
pato yasmat, “the favor, because of which the fall ended." The fall 
had been incurred by the great offense. 


Jiva Gosvami—(The commentary is the same.) 


10.10.41 
sadhünam sama-cittanam sutaram mat-krtatmanam | 
darsanan no bhaved bandhah pumso ’ksnoh savitur yatha || 


sādhūnām— [because of seeing] saintly persons; sama-cittanam—who 
are even-minded; sutaram—to a higher degree; mat-krtatmanam— 
whose minds are fixed on Me; darsanat—because of seeing; no 
bhavet—might not occur; bandhah—the bondage; pumsah—of a 
man; aksnoh—of both eyes; savituh—of the sun; yatha—like. 


yatha savituh (darsanad) aksnoh (andhakàrah nivartate, tathà) 
sadhünàm sama-cittanam sutaram mat-krtatmanam darśanāt pumsah 
bandhah no bhavet. 


“By seeing sadhus, who are even-minded and whose hearts are 
very much fixed on Me, the bondage of a person becomes nil, like 
darkness in the eyes is dissipated by seeing the sun. 


Sridhara Svami—He means to say: “It is fitting that his favor had the 
form of the decline of your wealth.” 

“Those whose minds are very much offered to Me (mat- 
krtatmanam = mayi arpita-cittanam) are sádhus, that is, they abide in 
their own moral codes (sadhünàm = sva-dharma-vartinam), and are 
sama-citta, meaning they know dtma (the soul and the Soul) (sama- 
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cittanam = atma-vidam).” The term sutaram (to a higher degree) 
means they have much mercy to give. “The bondage (bandhah) of a 
person who sees them ceases like the closure (bandhah) of both eyes 
ceases upon seeing the sun." 


Sanatana Gosvami—“By seeing sadhus" means “by meeting them" 
(darsanat = sandarsanat). The word pumsah (of a man) is used 
because generally only a man is qualified to see sadhus. 


Jiva Gosvami—The verse has already been explained by Sridhara 
Svāmī. In his commentary, the two words sadhünam and sama- 
cittanam are adjectives of mat-krtatmanam (of those whose minds 
are offered to Me); the word sutaram implies that, of the two 
(sadhiinam and sama-cittanam), the capacity to take away some 
bondage is sequentially increasing. Alternatively, sa@dhiinam, in 
the sense of being merciful, and sama-cittanam, in the sense of not 
considering offenses done to oneself, are two adjectives of mat- 
krtatmanam that indicate inherent qualities. 

The connection is: tesam darsanad api pumso jiva-matrasya 
sutaram samsara-bandhah na bhavet, ““For sure, the bondage of 
material existence of any living entity ceases to exist also by seeing 
them,” let alone by the mercy of hearing many statements of theirs. 
But that was required in your case because you are big offenders.” 
The sense of sutaram (for sure) is there is no guarantee that the 
bondage of material life will cease by sravana, kirtana and so on, 
but it will surely take place by seeing them. As such, sutaram is a 
jňāpaka (suggestive word). 

Aksnor bandhah (the closure of both eyes) means aksnos tamah 
krtah (the darkness of the eyes that was done). The words darsanat 
sutaram are carried forward in this clause: “like the darkness in the 
eyes ceases to exist even more by seeing the sun." This indicates that 
darkness was somewhat dispelled before seeing the sun. 


Visvanatha Cakravarti— "How was Narada’s favor to these two, 
who were disrespectul even after seeing him, possible?"He responds 
to that here. Sama-cittanam means “unagitated by either respect or 
disrespect to oneself.” Sutaràm means atisayena (to a high degree). 
Mat-krtatmanam means “whose minds are fixed only on Me." 
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The bondage lasts right until the darsana (darsanantah = 
darsana-paryanta eva). Or the end of the bondage occurs by the 
darsana (darsanàntah = darsanena antah nàsah yasya sah). “...like 
the closure of both eyes, the darkness that was made, comes to nil 
by seeing the sun." 

Therefore, just as the darkness of the blind does not disappear 
even by seeing the sun, there is no decrease of the bondage of asuras 
whose minds are sullied by various offenses, even by seeing Sri 
Narada and others. 


Baladeva Vidyabhüsana— Bondage might not occur by seeing 
them, like the darkness in both eyes might not occur by seeing the 


^» 


sun. 


Vallabhacarya—Mat-krtatmanadm means “those whose minds are 
offered (krta = samarpita) to Me.” Or: mat-krte átmà yesam, “those 
whose minds/ hearts are for My sake.” On account of the perfection 
in them of karma, jriana, and bhaki, there is no (no bhavet = na 
bhavati) bondage in any way. Tamo-guna is dispelled by actions 
(karma), rajo-guna by knowledge (jfiana) and sattva-guna by bhakti, 
therefore bondage does not remain in any aspect. 


Siddhanta-pradipa—After seeing that both of them had attained 
bhakti by Sri Narada’s grace, Hari Himself talks about the glory of 
seeing the sadhus. 

Sutaram modifies mat-krtatmanam. The connection is: sutaram 
mat-krtatmanam sadhiinam darsanat bandhah na bhavet, “Bondage 
does not remain by seeing sadhus, whose minds are even more fixed 
on Me." The drift: What need be said of the result achieved by 
serving the sadhus? 


ANNOTATION 
It was already mentioned that Nalaküvara and Manigriva had 
achieved bhakti. Hence the significance of sutaram (even more so) 
is: By sadhu-sanrga, a person can obtain bhakti, let alone the cessation 
of material life. This is substantiated in the next verse. 


364  Vi$vanàtha Cakravarti had the rare reading darsandnto instead of 
darsanan no. Vira-Raghava too had the reading darsananto. 
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10.10.42 


tad gacchatam mat-paramau nalaküvara-sadanam | 
safijato mayi bhavo vam ipsitah paramo 'bhavah || 


tat—therefore; gacchatam—both of you should go; mat-paramau— 
for whom the Supreme is I; nalaküvara-sadanam—to the abode 
of Nalaküvara; safijatah—has occurred; mayi—to Me; bhavah— 
mindset (love or bhakti); vam—by both of you; ipsitah—desired; 
paramah—the topmost; abhavah—because of which there is no 
material existence. 


tad (yuvàm) mat-paramau (santau yuvayoh) nalaküvara-sadanam 
gacchatam, (yatah yuvayoh) mayi paramah bhavah abhavah vam 
ipsitah sanjatah (iti). 


“Therefore both of you, who view Me as the Supreme, should go to 
Nalaküvara's abode. You already achieved the mindset you wanted 
to have toward Me. That mindset is topmost and is conducive to the 
cessation of material life." 


Sridhara Svami—The word nalaküvara is a vocative. Only he is 
addressed since he is the best of the two. *Nalaküvara! Therefore 
(tat = tasmat), both of you, who view Me as the Supreme, should go 
to your abode (sadanam = sva-niketam). Your (vam = yuvayoh) love 
(bhavah = prema) for Me, which was desired, i.e. expected of Me 
(ipsitah = apeksitah), has already occurred (sañjātah = jatah eva).” 
Love of Krsna is that in which there is no material mode of being 
(abhavah = na bhavah yasmin sah). 


Sanatana Gosvami— "You two, being solely devoted to Me (mat- 
paramau = mad-ekantinau santau), should go.” They are solely 
devoted because: safijatah and so on (love has occurred). The rest 
was explained by Sridhara Svàmi. 

Or mat-paramau is a vocative, and paramo ’bhavah is taken 
as paramo bhavah. “O both of you for whom I am the Supreme, 
your love (bhāvah = prema) for Me has already fully taken place 
(safijatah = samyag jatah eva)," because: “the topmost (paramah) 
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well-being (bhavah = abhyudayah), exclusive bhakti to Me, was 
desired by both of you (ipsitah = yuvabhyam ipsitah)" with the words: 
vani gunanukathane, “May our speech be engaged in a continual 
discourse of Your qualities,” and so on (10.10.38). “Bhava for Me 
happened in this way only because of your resplendent natures." 


Jiva Gosvami—(A dditions are underlined.) “You two, being solely 
devoted to Me (mat-paramau = mad-ekantinau santau), should 
go.” They are solely devoted because: sañjātah and so on (love has 
occurred). The rest was explained by Sridhara Svami. 

Or mat-paramau is a vocative, and paramo ’bhavah is taken 
as paramo bhavah. *O both of you for whom I am the Supreme, 
your love (bhávah = prema) for Me has already fully taken place 
(safijatah = samyag jatah eva),” because: “the topmost (paramah) 
well-being (bhavah = abhyudayah), exclusive bhakti to Me, was 
desired by both of you (ipsitah = yuvabhyam ipsitah)” with the 
words: vàni gunánukathane, “May our speech be engaged in a 
continual discourse of Your qualities,” and so on (10.10.38). Thus, 
by the implication that Narada was very satisfied by the way his 
mercy turned out, it is implied that Krsna too was very satisfied. The 
Lord did not directly say it because He is an ocean of the topmost 
virtues, including modesty. 


Visvanatha Cakravarti—He talks by addressing only one of them, 
the best of the two: *O Nalaküvara!" Mat-paramau means: aham 
eva paramah sevyah yayoh, “you two for whom only I should be 
served." Sddanam is a synonym of sadanam (abode). Bhava is that 
because of which there is no transmigration (abhavah = na bhavah 
samsarah yatah sah). 


Baladeva Vidyabhüsana— Bhava is that because of which there is 
no transmigration. This means: At the end of the entitlement of 


godhood, liberation will occur. 


Vira-Raghava—Bhava is a particular kind of disposition consisting 
of affection (bhavah = abhipraya-visesah prity-atmakah). 


Vallabhacarya—Mayi bhāvah denotes: mad-visayakah 
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bhavah prema-laksanakah, “a bhava that has the characteristic 
of prema and whose focus is Me.” Only because of that, sravana and 
so on will occur automatically. Bhava is the form of a last life. There 
is no birth after that, therefore it is topmost (paramah). Bhava for 
Me fully occurred (safijatah = samyag jatah) on account of being 
desired by both of you. 


ANNOTATION 
Either Krsna is exceeding Nàrada's favor by giving prema, or bhavah 
means bhaktih and corresponds exactly to Narada's prediction, or 
here the term prema does not have the technical sense of being 
the stage after bhàva-bhakti. Sridhara Svāmī has glossed bhàva as 
bhakti in several places, for instance in Bhavartha-dipikà 3.29.8 and 
10.23.42. 


10.10.43 
$ri-Suka uvāca 
ity uktau tau parikramya pranamya ca punah punah | 
baddholükhalam amantrya jagmatur disam uttaram || 


$ri-Sukah uvaca—Sri Suka said; iti—in this way; uktau—who were 
addressed; tau—both of them; parikramya—after circumambulating; 
pranamya—after offering obeisances; ca—and; punah punah— 
repeatedly; baddha-ulükhalam—who was bound to the mortar; 
amantrya—after taking permission; jagmatuh—went; disam 
uttaram—to the northern direction; 


Sri-Sukah uvaca—ity (tena) uktau tau (tam) baddholükhalam 
parikramya punah punah pranamya àmantrya ca disam uttaram 
jagmatuh (iti). 


Sri Suka said: Addressed in this way, Nalaküvara and Manigriva 
circumambulated Him, who was bound to the mortar, and repeatedly 
offered obeisances. Taking His permission, both of them left toward 
the northern direction. 


Sridhara Svami—Baddholükhalam means: baddham ulükhalam 
yasmin tam, *He on whom the mortar is bound." 
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Sanatana Gosvami—The reason for repeatedly circumambulating 
and offering obeisances is baddholikhalam, “Him on whom the 
mortar is bound” (= baddham ulükhalam yasmin). They were 
unable to relinquish Him due to a predominance of bhakti by seeing 
the bewildering pastime of the binding of the mortar on the belly. 
Or, since He was attached to the mortar, it’s understood that they 
thereby also circumambulated the mortar and offered obeisances 
to it. 

The meaning of dmantrya is anujfiam ddaya (after taking 
permission). They went to the northern direction because that is 
where many sadhus live. Granted, they went home, which is in that 
direction, but this was not the main consideration. 


Jiva Gosvami—He was still bound to the mortar (punar 
baddholükhalam): This is Sukadeva’s jovial utterance. He who was 
bound by Ya$oda was praised by gods. This adjective hints at the 
reason they repeatedly circumambulated Him and offered pranama 
to Him, insofar as they had witnessed this pastime of sweetness 
consisting of complying with His devotee’s wishes. The mention 
as a bahuvrihi here (“to whom the mortar is bound”) is done with 
the intent to express that the mortar was following Him. And that 
suggests the joyfulness of this pastime consisting of a reversal 
between what is to be bound and the place of the binding (the mortar 
was tied to Him, but He should have been tied to the mortar). It’s 
understood that a circumambulation and a pranama were done to 
it too. It is said that way in Padma Purana: namas te "stu damne 
sphurad-dipti-dhamne, “Obeisances to Your rope, a locus of shining 
effulgence.” They took permission because of bhakti. 


Visvanatha — Cakravarti—Baddholükhalam means — ulükhale 
baddham (who is bound to the mortar). It is an ahitagny-adi type of 
compound.?6 


Baladeva Vidyabhisana—Amantrya means anujfiapya (taking 
permission). 


365 The rule is: vahitagny-ddisu, “Optionally, in regard to ahitagni and so 
on, [a word ending in the suffix /k/ta can be placed after the other word, in 
a bahuvrihi compound]" (Astadhyayi 2.2.37) (HNV Brhat 1870). 
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Vallabhacarya— Upon circumambulating to the right many times, 
bowing in such a way that there was a circumambulation each time, 
and manifesting their meekness—because of ca—, they said "We're 
going" (amantrya = gacchavah ity uktvà) and went to the northern 
direction, their own place" (since Kuvera is the presiding deity of 
the north). 


ANNOTATION 
In Gopdla-campi, Jiva Gosvami hints that in their past lives his 
characters Snigdhakantha and Madhukantha were these two sons 
of Kuvera (Gopàla-campü 1.2.91-95) (1.2.112-116 in Kusakratha’s 
edition). 
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Nanda Frees Krsna; 

A Fruit Seller Gives Fruits to Krsna; 
Rohini and Yasoda Call Balarama and Krsna; 
The Cowherds Move to Vrndavana; 
Krsna Tends Calves, 
and Kills Vatsasura and Bakasura 


10.11.1 
Sri-Suka uváca 
gopa nandadayah srutva drumayoh patato ravam | 
tatrajagmuh kuru-$restha nirghata-bhaya-sankitah || 


$ri-Sukah uvaca—Sri Suka said; gopah—the cowherd men; nanda- 
ddayah—beginning with Nanda (or whose foremost is Nanda); 
Ssrutva—after hearing; drumayoh—of two trees; patatoh—which were 
falling; ravam—the sound; tatra—there; adjagmuh—arrived; kuru- 
srestha—0O best of the Kurus (Pariksit); nirghata-bhaya—because of 
a crash of thunder and because of fearing (or because of fearing the 
fall of a thunderbolt); sankitah—doubtful (or apprehensive). 


Sri-Sukah  uvàca—kuru-srestha! gopah  nandadayah drumayoh 
patatoh ravam s$rutvà | nirghata-bhaya-sankitàh | (santah) tatra 
ajagmuh. 


Sri Suka said: Upon hearing the sound of the two falling trees, 


Nanda and other cowherds, fearing the strike of a thunderbolt, 
arrived there, O best descendant of Kuru. 
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Sridhara Svami— 
ekadase samagatya vrndavanam atharbhakaih | 
vatsan pdlayatanena hatau vatsa-bakasurau || 


“In the eleventh chapter, after the arrival in Vrndavana Krsna tends 
calves with the little boys. In that connection, Vatsa and Baka are 
killed.” 


10.11.1 

The cowherds were anxious because they feared the fall of a 
thunderbolt (nirghata-bhaya-sankitah = nirghatah vajra-pátah iti 
bhayena sankitah). 


Sanatana Gosvami— Upon hearing from afar a frightening sound, 
similar to a thunderclap, connected with the two trees that were 
falling, they went to that place. The men arrived first. It was 
impossible for YaSoda and other cowherd ladies to go rapidly. Or 
the men are mentioned first inasmuch as men are predominant: It’s 
understood that the ladies came afterward. Nirghdta is the rumble of 
a cloudless sky. It is a particular kind of natural disturbance. 

The gist of the vocative kuru-srestha (O best Kuru) is: “This 
was like when your grandfather and others were always very 
preoccupied about your safety, since you, the topmost devotee of 
the Lord, represented the continuation of the Kuru dynasty." 


Jiva Gosvami—The sense of tatrájagmuh (hey arrived there) is 
they departed quickly for the purpose of arriving there. Nirghata 
is the rumble of a cloudless sky. It is a particular kind of natural 
disturbance. The cowherds were also afraid of demons, and so 
they were confounded (sankitah = sandigdhah) by those two. It's 
understood that Vraje$vari and other ladies were not the first to 
arrive, although they were nearby, since they were stupefied. 

The vocative kuru-srestha is used by Sukadeva due to his 
absorption in the fear Nanda and other cowherds felt, therefore it's 
as if he is telling Pariksit to get ready to go protect them. 


Visvanatha Cakravarti— 
ekadase harer moksah phala-kraya-kathadikam | 
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vrndavanagamo vatsa-vanam vatsa-bakardanam || 


“In the eleventh chapter, there is Hari’s liberation, the discourse of 
fruit selling and so on, the arrival in Vrndavana, the protection of 
calves, and the killing of Vatsa and Baka.” 


Baladeva Vidyabhusana— 
ekadase nanda-sünor mokso vrndavane gamah | 
supritir vatsa-raksa ca tayà vatsa-baka-ksayah |l 


“In the eleventh chapter, there is the liberation of Nanda’s son, the 
move to Vrndavana, and the very dear protection of calves. Vatsa 
and Baka perished because of that." 


10.11.1 
Nirghata means vidyut-pàta (the fall of a thunderbolt). 


Vallabhacarya—Nirghata-bhaya signifies: nirabhra-vidyut-patah tat- 
krtam bhayam, “fear engendered by the seeming fall of a thunderbolt 
in a cloudless sky.” 


10.11.2-3 
bhumyam nipatitau tatra dadrsur yamalarjunau | 
babhramus tad avijnaya laksyam patana-karanam | 
ulükhalam vikarsantam damna baddham ca balakam | 
kasyedam kuta ascaryam utpata iti katarah || 


bhumyam—on the ground; nipatitau—which had fallen; tatra— 
there; dadrsuh—they saw; yamala-arjunau—the pair of arjuna trees; 
babhramuh—they were confused; tat—there (tat — tatra) (or of 
those to, tat= tayoh); avijfiaya—after not understanding; laksyam— 
perceivable; patana-karanam—the cause of the fall; ulakhalam— 
the mortar; vikarsantam—who was dragging; damna—with a rope; 
baddham—bound; ca—and; balakam—the boy; kasya idam— 
this [is the work] of whom; kutah—why (i.e. for which reason); 
ascaryam—an amazement; utpátah—a [natural] disturbance; iti— 
thus; katarah—agitated (or frightened). 
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Bhaktisiddhanta Sarasvati— 

tatra bhimyam nipatitau yamalarjunau dadrsuh. laksyam (api) tat 
patana-karanam avijfiaya babhramuh.damna baddham uliikhalam 
vikarsantam ca bàlakam (drstva) “kasya idam a@scaryam (karyam) 
kutah (ca) utpatah" iti katarah (jatah). 


Ganga Sahaya (Anvitartha-prakasika)— 

(agatah ca) tatra bhūmyām nipatitau yamalarjunau dadrsuh. (drstva) 
ca tat patana-karanam dàmnà baddham ulükhalam vikarsantam 
balakam laksyam (api) avijfíaya “kasya (raksasadeh) idam (vrksa- 
patanam karma) kutah (và karanüd idam) Gscaryam (jatam" iti 
vadantah ayam daityadi-krtah kascid) utpatah iti (bhayena) katarah 
(santah) babhramuh. 


They saw the pair of arjuna trees fallen to the ground there. The 
cowherds were confused, not realizing that the boy, who was 
dragging a wooden mortar and was tied with rope, was the reason 
both trees fell. They were perplexed: “This disturbance is quite a 
wonder. Who did this, and why?" 


Sridhara Svami—‘“Not understanding the cause of the fall, although 
it could be seen visibly in front of them (tat laksyam = tat pratyaksatah 
puratah drsyam api), they were confused.” 

In verse three, Suka illustrates the cause that could be 
perceived (laksyam karanam). Then he talks about the reason for 
the confusion. The meaning is: kasyedam raksasadeh karma kuto 
và karanadd ascaryam utpata iti katara bhitah santo babhramuh, 
““This is the work of which Raksasa? And why did this astonishing 
disturbance occur?’ Being afraid (katarah = bhitah) in this way, they 
were confused.” 


Sanatana Gosvami—The trees had fallen by being continuously 
uprooted. The rest was explained by Sridhara Svami. There is 
another interpretation. “Not understanding what was perceivable 
(laksyam) there (tat = tatra), that is, not even perceiving (avijfiaya = 
análaksya) what could be determined (laksyam = laksayitum yogyam 
api) as the cause of the fall, they were confused.” This means they 
were unable to determine the cause. For example, in Hari-vamsa: 
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kenemau pátitau vrksau ghosasyayatanopamau || 
vind vatam vinà varsam vidyut-prapatanam vind | 
vind hasti-krtam dosam kenemau patitau drumau || 


“These two trees were like the home of the cowherd settlement. 
By which means did the trees fall? How did they fall without wind, 
without rain, without lightning, and without the madness of an 
elephant?" (Hari-vamsa 2.7.28-29) 


With ulükhalam and so on he talks about the way the cause was 
perceivable. “They also saw the boy there (balakam ca tatra 
dadrsuh).” This is a syntactical connection with the previous one. 
The boy was carrying the mortar by dragging it by force (vikarsantam 
= balàd akrsya nayantam). Sukadeva says this to point out that the 
cowherds had no idea about Krsna's aisvarya. Not only that, the boy 
was bound with rope. Moreover, the suffix ka in balakam (the boy) 
has the sense of alpa (little). Thus, they thought a very little child 
could not possibly do such a thing. 

“This wonder (idam àscaryam), consisting of the unexpected 
fall of two big trees, was done by whom (kasya = kena krtam)?”* In 
case someone were to answer, *by some god, or by some demon," 
then: “Why?” (kutah = kasmàd hetoh).” They continue speaking 
by shedding light on that: “This is a disturbance (utpatah = utpatah 
ayam).” By being aware that it is a disturbance, they became agitated 
(katarah = vyakulah babhüvuh), suspecting that perhaps something 
undesirable had happened to the boy. 


Jiva Gosvami—The words beginning from bhimyam form one half 
verse. “From afar—the word dirat needs to be added— they saw 
two trees that had fallen by being continuously uprooted and so on." 
The words beginning from babhramuh form one verse and a half. 
“Even though the cause of the fall (patana-karanam)—the 
mortar (ulükhalam) and so on—could be perceived (laksyam = 
laksayitum sakyam api), they did not understand it (tad avijfiaya)— 
because they were far away, because they were confounded and 


366 Here Sanàtana Gosvami hints that the question should be asked in 
the instrumental case because the answer, given in the next verse, is in the 
instrumental case: anena, “by Him" (10.11.4). 


708 Symphony of Commentaries 


because the cause was screened from view by the branches of 
the fallen trees, in other words, they did not realize the nature of 
the events there—, hence they became doubtful (babhramuh = 
sandidihuh).” They were mostly anxious that the fall of the trees 
might have done something bad to the child. 

Furthermore, not seeing Him, who was screened from view by 
branches, even after coming together close-by, they said kasyedam 
and so on and became perplexed. The sense is: “This wonder was 
done by whom (kasya = kena krtam)?” For example, in Hari-vamsa, 
that statement is expounded: kenemau pátitau vrksau... (see above). 


Visvanatha Cakravarti—“Not understanding that the boy was the 
cause of the fall of both trees (tat = tayoh) although He could be 
seen (laksyam = laksayitum sakyam api)—this means their love for 
the boy prevented them from realizing that He had such ability—, 
they were confused.” 

Suka elaborates on that confusion: kasyedam karma kuto hetos 
tasmád ascaryam etad utpata iti niscitya katarah bhagyena vidhatra 
bàlah krsno raksita iti vyakula babhüvuh, “‘This is the work of whom? 
For which reason is there this wonder, a disturbance?' Ascertaining 
in this way, they became perplexed (katarah = vyakulah babhivuh): 
“The boy, Krsna, is protected by the creator due to good fortune.”” 


Vallabhacarya—Ulikhalam vikarsantam | signifies: | ulukhalam 
akarsanam kurvantam, “He was dragging the mortar." The cowherds 
did not understand the reason the trees fell. Because of ca (and), the 
sense is they also did not understand why the boy had been tied with 
rope, how the mortar was displaced from its footing nor how He 
could drag a mortar. 

“This deed, the binding, was the work of whom (kasyedam = 
idam bandhana-laksanam kasya karma)? And why is He tied up? 
This is a wonder (Auta āścaryam = kutah và hetoh etad bandhanam iti 
ascaryam).” A fall because of binding a boy is improbable, therefore 
there is a wonder. Or both falls are the wonder. “This disturbance 
was done by a god, or by a demon (utpátah = ayam utpatah deva- 
daityadi-krtah). In this way (iti) they worried due to fear (katarah = 
bhaya-vyakulah jatah).” 


Chapter Eleven 709 


10.11.4 


bala ücur aneneti tiryag-gatam ulükhalam | 
vikarsatà madhya-gena purusav apy acaksmahi || 


balah—the children; acuh—said; anena—by Him; iti—thus; tiryak- 
gatam—which went transverse; ulükhalam—the mortar; vikarsata— 
who was dragging; madhya-gena—who goes (who went) in between; 
purusau—two men; api—also; acaksmahi—we saw. 


“anena (krsnena) tiryag-gatam ulükhalam vikarsata (vrksayoh) 
madhya-gena" iti “(vayam) purusau api acaksmahi" (iti ca) balah 
ücuh. 


The children said: *By Him, who had gone between the two trees 
and was dragging a mortar that was horizontal. We also saw two 
men.” 


Sridhara Svami—“By Him. He had gone between both trees 
(madhya-gena = vrksayoh madhya-gatena). Not only that, we also 
saw (acaksmahi = drstavantah vayam) two divine men (purusau = 
divyau purusau), who emerged from both trees.” 


Sanatana Gosvami— The sentence is: anenaitat krtam ity ücuh, 
“They said: ‘This was done by Him." 


Jiva Gosvami—Krsna was screened from view. The children 
pointed to Him and spontaneously spoke: *By Him." Because of 
the inability to speak more on account of being confounded, they 
did not say utpdatitam (the uprooting was done). By saying “He was 
dragging a mortar," the boys were bewildered by $ri Dàmodara's 
sweetness. 


Visvanatha Cakravarti—"'By Him, Krsna, who was dragging the 
mortar that went transversely and who had gone between both 
trees.’ The children merely said this." Because of the inability to 
speak more, on account of being confounded, they did not say: etau 
utpütitau, “These two were uprooted.” They again speak to them, 
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who were incredulous: *We also saw two men, who emerged from 
both trees." 


Baladeva Vidyabhüsana— "By Him, Krsna, who was dragging 
(vikarsatà = karsata) the mortar." The sentence is incomplete 
because they were children. 


ANNOTATION 

Krsna was dragging the mortar in a particular way: vi signifies 
visesena. In conformity with Vallabhacarya’s gloss of vikarsantam 
in the previous verse, Baladeva Vidyabhüsana shows that Sukadeva 
is hinting that the name Krsna also directly applies to damodara- 
lila. The verbal root krş means àákarsanam (pulling, attracting). 
Moreover, a characteristic of Krsna's pastimes is a reversal of a 
situation. The reversal involved in pulling the mortar was explained 
by Jiva Gosvami (Laghu-vaisnava-tosani 10.10.43). 


10.11.5 


na te tad-uktam jagrhur na ghateteti tasya tat | 
bàlasyotpatanam tarvoh kecit sandigdha-cetasah || 


na—not; te—they (the cowherds); tat-uktam—what was said by 
them (i.e. by the children) (or tat uktam—that utterance); jagrhuh— 
accepted; na ghateta—cannot occur; iti—thus; tasya tat balasya 
utpatanam—that uprooting by that boy; tarvoh—of the two trees; 
kecit—some [cowherds]; sandigdha-cetasah—whose minds were 
doubtful. 


te (gopah kevalam tarkikah) tad-uktam na jagrhuh (eva). “tasya 
bàlasya tarvoh tad utpatanam na ghateta" iti (te acintayan). kecit 
(anye gopah tu) sandigdha-cetasah (babhüvuh). 


Some cowherds did not accept what the boys said, because they were 


doubtful: “That uprooting of two trees by that boy cannot possibly 
occur.” 


Sridhara Svami—Those who liked to argue by nature flatly did not 


Chapter Eleven 711 


accept it. “Others, however, became doubtful” (kecit sandigdha- 
cetasah = anye tu sandeha-yukta-cittah babhivuh).” 


Sanatana Gosvami—‘Nanda and others did not accept that reply” 
because their hearts were filled with love. The others, who were 
doubtful, included the family priests (kecit = purohitadayah): It 
had occurred to them that Krsna had aisvarya. But this does not 
mean that their love for Him was less than it could be otherwise. 
Rather, it might increase by having that realization. It should be 
understood thus, just like rain from clouds, unable to extinguish an 
ever expanding fire of the Khandava forest, only becomes a cause 
of growth as if it were a torrent of ghee. Or they doubted insofar as 
they were more intellectual than others. 


Jiva Gosvami—‘“Nanda and others did not accept that reply" 
because their hearts were filled with love. And some Brahmanas 
were perplexed because on the one hand they thought “This could 
be His work" by remembering what happened to Pütanà and others, 
but on the other their hearts naturally melted due to the feeling of 
possessiveness. 

Moreover, because of the knowledge, which incidentally effects 
wonderment, of His power, only the increase of their natural 
affection took place, like adding salt to a mine of salt only increases 
the saltiness.” They did not ask the boys to give more details 
because He was a very small boy. Or they did not ask because of 
being overwhelmed by deep affection. 


Krama-sandarbha—The ones who did not accept it had the highest 
vátsalya by nature. 


Visvanatha Cakravarti—"Nanda and others did not accept what 
the boys said," because they did not consider His power, since 
their hearts had melted by possessiveness. *Others, however, were 
doubtful" due to a rise of inherent love and due to remembering 
Garga's statement: nàrayana-samo gunaih, “He is similar to 
Narayana in terms of qualities" (10.8.19). 


367 Another example is: like adding a pinch of salt to a preparation might 
culminate in an increase of sweetness. 
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Vallabhacarya— They did not accept that what the children said was 
true. This means neither one of those two statements was accepted 
by them. Some others, soft intellectuals, were doubtful because 
they had witnessed the demolition of Sakata and the shattering of 
Trnavarta. 


10.11.6 


ulükhalam vikarsantam damna baddham svam atmajam | 
vilokya nandah prahasad-vadano vimumoca ha || 


ulükhalam—a mortar; vikarsantam—who was dragging; damna— 
with a rope; baddham—tied up; svam ātmajam—his son; vilokya— 
after observing; nandah—Nanda; prahasat-vadanah—whose face 
was smiling; vimumoca—freed [Him]; ha—(a word used to fill the 
meter). 


nandah ulikhalam vikarsantam dàmnà baddham svam àtmajam 
vilokya prahasad-vadanah (san tam) vimumoca. 


Seeing that his son was tied up with rope and was dragging a mortar, 
Nanda smiled, and freed Him. 


Sridhara Svami—He talks about the conduct of Nanda, who was 
bewildered by the Lord’s Maya. 


Sanatana Gosvami—The mortar is again mentioned to suggest that 
Nanda saw how strong his son was. This, combined with the word 
svam (own), is the reason Nanda had a grin on his face. Krsna is his 
legitimate son (svam àátmajam = sviyam aurasam putram). Or the 
sense is Krsna is a son who is his wealth (svam = nija-dhana-rüpam). 
This means Krsna was the object of Nanda's great affection. 

“Nanda looked at Him in a special way (vi = visesena), by 
observing all His limbs, smiled and freed Him in a special way," 
that is, from the mortar and from the rope (vimumoca - visesena 
mumoca) (visesena = ulükhalàd damnah ca). Ha has the sense of 
harsa (joy). 

In some copies the reading is prahasad-vadanam instead of 
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prahasad-vadanah. 'Thus, Krsna was smiling. For example, in Sri 
Visnu Purana: navodgatalpa-dantamsu-sita-hasam ca bālakam, 
“The people of Vraja came and saw the boy, who had a radiant 
smile because of the rays of the small teeth, which were newly risen” 
(Visnu Purana 5.6.19). Krsna smiled brightly to let everyone know 
that He had neither fear nor sorrow, in order to gratify Sri Nanda. 


Jiva Gosvami—He talks about the superior force of Sri Nanda’s 
vatsalya. The repetition of ulükhalam and so on suggests Nanda’s 
rapture by inferring his son's health, His superior strength, and so 
forth, by the dragging of a mortar in that way so that he would see 
this pastime. 

(Additions are underlined.) *Nanda looked at Him in a special 
way (vi = visesena), by observing all His limbs, smiled to gladden 
the boy, who was bound, and freed Him in a special way," that is, 
from the mortar and from the rope (vimumoca - visesena mumoca) 
(visesena = ulükhalad damnah ca). Ha has the sense of harsa (joy). 

In some copies the reading is prahasad-vadanam instead of 
prahasad-vadanah. 'Thus, Krsna was smiling. For example, in Sri 
Visnu Purana: navodgatalpa... (see above). Krsna smiled brightly 
to show His serenity to those who were even more anxious than 
His father and to let everyone know that He had neither fear nor 
sorrow, in order to gratify Sri Nanda. In this way, Nanda is able to 
free Him like YaSoda is able to bind Him. 


Krama-sandarbha—Suka talks about Nanda's gesture of topmost 
vatsalya. Prahasad-vadanah is for the sake of removing the boy's 
fear, who was afraid. In the reading prahasad-vadanam, Nanda was 
anxious hence Krsna's face was smiling because of His nature of 
being effulgent. 


Visvanatha Cakravarti—“By looking at Krsna in a specific way 
(vilokya = visesena drstva), by seeing that every limb on His body 
was unhurt, Nanda smiled: “She whose lap you think is much dearer 
than mine tied you up only because of a small offense, so why do I 
free you?” This is a chuckle indicative of a reproach. 


tvam mayayaiva jivanam bandha-moksau yatha vyadhah | 
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tathà tvat-pitarau tau te prabho premnaiva cakratuh || 


“As You effect the bondage and liberation of living entities only 
through Maya, so Your mother and father effected Your bondage 
and liberation only out of love." 


Srinatha Cakravarti—Regarding prahasad-vadanah (Nanda was 
smiling), the gist is: “Aha, Yasoda is behaving rashly. She tied him 
up although what he did was not that bad.” Or the sense is: “Ah, of 
course, this is the work of my naughty boy. Children don’t speak 
lies. Garga had told us that Krsna has power.” 


Vallabhacarya—Nanda was smiling by remembering Krsna’s 
mischievousness. Nanda freed Him in a specific way, by detaching 
all the ropes. Ha denotes ascaryam (wonderment): “Krsna had to be 
freed? What a wonder.” 


10.11.7 
gopibhih stobhito "nrtyad bhagavan bàla-vat kvacit | ?65 
udgayati kvacin mugdhas tad-vaso daru-yantra-vat || 


gopibhih—by the cowherd ladies; stobhitah—enthused; anrtyat— 
danced; bhagavan—the Lord; bdla-vat—like a child; kvacit— 
sometimes; udgáyati—sings (i.e. sang)  kvacit—sometimes; 
mugdhah—charming (or innocent [like an ordinary child]); tat- 
vasah—|[being] under their control; daru-yantra-vat—like a wooden 


puppet. 


Baladeva Vidyabhüsana— 
gopibhih (vrddhabhih) stobhitah bhagavàn mugdhah daru-yantra- 
vat tad-vasah kvacid anrtyad bàla-vat kvacid udgàyati (sma). 


Enthused by the cowherd ladies and controlled by them like a 


marionette, the charming Lord sometimes sang loudly as if He were 
an ordinary child, and sometimes danced. 


368  bàlakah kvacit (Vallabhacarya’s edition). 
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Sridhara Svami—“They will know Me.” Eager in this manner, He 
imitated an intense state of boyhood. Krsna was enthused by hand 
cymbals (or by keeping the rhythm by clapping the hands) and so on 
(stobhitah = karataladina protsahitah). 


Sanatana Gosvami—To demonstrate that He is controlled by 
devotees, in two verses Suka says: By expanding the particular 
happiness of His mother and father, who were extremely affectionate, 
He amplified the cowherd ladies’ highest bliss. 

“The Lord was enthused by elderly cowherd ladies,” for the 
most part, although He is replete with all types of aisvarya. Bala- 
vat means: “like another child is controlled.” By an absorption in 
the fun of an over-the-top balya-lila in this way, the forgetfulness of 
His own aisvarya is implied. In the reading balakah instead of bala- 
vat, the sense is He appropriately got into the spirit of balya-lila. 
Moreover, the term bhagavan suggests an expertise in dancing and 
so on: And by that, a particular aisvarya is implied. Or balakah is 
derived as: balanam kam sukham yasmat sah, “He because of whom 
the boys are happy." He evoked enthusiasm in the boys of His age. 

Kvacit also connects with mugdhah (innocent, silly, lovely): 
“Sometimes He also showed mugdha-bhava, as if He didn't know 
anything about dancing and singing. Or the sense is that He is 
beautiful and charming in every way every time He dances and 
sings. The reason for dancing and singing like that is daru-yantra-vat 
(as if He were a puppet). Thus, Krsna was under the control of those 
ladies (tad-vasah = tasam adhinah). 


Jiva Gosvami—In two verses, Suka narrates a former behavior of 
boyhood to demonstrate that He did not become controlled only by 
the love of His mother and father, who were extremely affectionate, 
but also by the love of some other cowherd ladies too. 

(Additions are underlined.) “The Lord was enthused by elderly 
cowherd ladies,” for the most part, although He is replete with all 
types of aisvarya. Bala-vat means: “like another child is controlled." 
By an absorption in the fun of an over-the-top balya-lilà under the 
control of their prema-rasa in this way, the forgetfulness of His 
own aisvarya is implied. In the reading balakah, the sense is He 
appropriately got into the spirit of balya-lila. 
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Kvacit also connects with mugdhah (innocent, silly, lovely): 
“Sometimes He also showed mugdha-bhava, as if He were a toddler 
who didn’t know anything about dancing and singing. Or the sense 
is that He is beautiful and charming in every way every time He 
dances and sings. The reason for dancing and singing like that is 
daru-yantra-vat (as if He were a puppet). A daru-yantra is a doll 
made to move by strings. Thus, Krsna was under the control of those 
ladies (tad-vasah = tasam adhinah). 


Krama-sandarbha—In two verses he talks about an old bdalya-lila 
to show that He is controlled by the prema of other cowherd ladies 
as well. 


Visvanatha Cakravarti—Who can describe the greatness of the 
good fortune of those two parents? In thirteen verses and a half he 
says although He brings Brahma and others under control, Krsna 
was controlled beyond measure by all the residents of Vraja. 

Stobhitah means protsáhitah (enthused): “If you dance PI give 
you a candied laddu.” Bàla-vat signifies: “like an ordinary child." 
The word mugdhah (innocent) is used to signify that He did not 
take interest in His aisvarya, only due to prema. Daru-yantra is a 
doll hanging on strings. 


Baladeva Vidyabhüsana—"1f you dance we'll give you candied 
fresh butter." Mugdhah means: sarvatra nrtyadau manojfiah, 
"charming every time, in dancing and so on." Visva-kosa states: 
mugdhah sundara-müdhayoh, *Mugdha means sundara (beautiful) 
and müdha (silly)." 


Srinatha Cakravati—Krsna was under their control as if He were 
a puppet: *Come. Go. Fall. Rise. Speak up. Hush." The quality of 
being under the control of devotees is His aisvarya. 


Vira-Raghava—Mugdhah denotes mugdha iva (as though He were 
silly). 


Vallabhacarya— The ladies bring Him to their respective homes and 
tell Him: “Dance, I'll give Jaddus.” Then He dances. They applauded 
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Him. This indicates that they thought: “Only Krsna knows how to 
dance properly. Rama does not.” “Thus praised (stobhitah = stutah) 
somehow or other by the cowherd ladies, He dances (anrtyat = 
nrtyam karoti).” The simple past tense in anrtyat has the sense of 
the present tense. Moreover, He does not dance in an ordinary way, 
rather He dances even better than either Parvati or Tandu does; 
in such a way that there are thousands of incredible qualities. That 
is what Suka means to say with the word bhagavan. One who is 
fully endowed with the aisvarya of the six qualities ought to dance. 
Nothing less will do. In case someone were to think, *He should not 
dance in front of those ladies," he says: balakah kvacit. Sometimes 
He showed His own bàla-bhàva in Gokula. 


10.11.8 


bibharti kvacid ajfiaptah pithakonmàna-padukam | 
bahu-ksepam ca kurute svanam ca pritim avahan || 


bibharti—He carries;  kvacit—sometimes; ajnaptah—[being] 
ordered; pithaka—a low seat; unmana—a container for measuring; 
padukam—wooden sandals; bahu-ksepam—throwing the arms [in 
the air]; ca—and; kurute—does; svanam—of His own; ca—also; 
pritim—the pleasure (or the bliss); avahan—in order to convey (i.e. 
induce). 


kvacit (sah) ajfiaptah (san) pithakonmana-padukam bibharti svanam 
(tad-vidam) ca pritim avahan bühu-ksepam kurute ca. 


Sometimes He would carry a small wooden seat, a measuring cup, or 
wooden sandals, when He was ordered to do so, and then He would 
throw His arms to bring pleasure to His relatives too. 


Sridhara Svami— Bring this.” Ordered thus, He just holds the thing, 
as if He were unable to bring it, and waves His forearms, indicating 
that He cannot bring them. He did this to bring pleasure to His folks 


369 Tandu is said to be Siva's attendant and Bharata Muni's teacher. The 
word tàndava (frantic dance) is derived from his name. 
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and... and to those who know Him (ca = tad-vidam ca). This is the 
purport of ca (and). 


Sanatana Gosvami—Sukadeva states Krsna's purpose: to fully, 
intensely convey (samudvahan = samyag uccaih prapayan)*” priti, 
meaning either bliss or love (pritim = ànandam premànam vā), 
to His folks, that is, the cowherd ladies. The reading svanam ca is 
approved by Sridhara Svàmi. 


Jiva Gosvami—After bringing the thing, Krsna would make 
everyone see the feat by repeatedly throwing both arms high in the 
air. Suka illustrates that all the cowherds had bliss when He did so: 
svanam means jfiatinaàm gopa-jatinam, “of the relatives, who are of 
the cowherd caste." Therefore the quality of being under the control 
of some elderly servants is also shown. The reading svanam ca pritim 
dvahan is approved by Sridhara Svāmī. 


Visvanatha Cakravarti—Ordered by those who were wondering 
how much strength Krsna has: “Krsna! Bring the wooden sandals.” 
Then: “Bring the measuring container,” which weighs more than the 
sandals. Then: “Bring the wooden seat,” which weighs even more 
than the container, He carries those things above His soft belly 
one after the other. He makes everyone see His feats after raising 
both arms repeatedly each time. Svānām means jfdtinam (of the 
relatives). 


Anvitartha-prakasika—The word pithakonmana-padukam is 
a samahara-dvandva compound. Pritim udvahan means pritim 
sampadayitum, “to bring about priti,” because the suffix /s/at/r] has 
the sense of hetu (purpose). 


10.11.9 
darsayams tad-vidam loka atmano bhrtya-vasyatam | 
vrajasyovaha vai harsam bhagavan bala-cestitaih || 


370 Sanatana Gosvami and Jiva Gosvami had the reading svanam pritim 
samudvahan (instead of svanam ca pritim àvahan), although it is not listed in 
any modern edition. Vallabhacarya’s reading is svanar ca pritim udvahan. 
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darsayan—while showing; tat-vidam—to those who know Him; 
loke—in the world; atmanah—His; bhrtya-vasyatam—quality of 
being under the control of servants (i.e. of devotees); vrajasya— 
of Vraja (i.e. of the residents of Vraja), uvaha—brought about; 
vai—certainly (or it is well-known) (or a word used to fill the 
meter); harsam—joy; bhagavan—the Lord; bdla-cestitaih—through 
behaviors as a boy. 


bhagavan loke tad-vidam àtmanah bhrtya-vasyatam darsayan bàla- 
cestitaih vrajasya vai harsam uvaha. 


To prove to those in the world who know Him that He is under the 
control of devotees, by His boyish behavior the Lord evoked joy in 
the residents of Vraja. 


Sridhara Svami—Those who know Him are those who know His 
godly might. “In this way He conveys joy to Vraja” (vrajasya harsam 
uvaha). 


Sanàtana Gosvami— With darsayan, Suka talks about another 
purpose of His: *to make it very clear to those who know the Lord 
that He is only under the control of devotees." 

“Krsna always made the bliss (harsam uvaha = ánandam sada 
akarot) of all the people of Vraja (vrajasya = vraja-jananam sarvesam 
eva) also by many other baby pastimes of this kind” (bala-cestitaih 
= balya-lilabhih). Vai means prasiddham eva (this is well-known). 
What were they? They are worthy of being told by expounding 
them, to say the least. Thus, many other amazing deeds of infancy 
are implied. The reason all of them are not told was stated in the 
aforementioned philosophical conclusion (Brhad-vaisnava-tosani 
10.7.18). 


Jiva Gosvami—(Additions are underlined.) With darsayan, Suka 
talks about a concomitant purpose: “to make it very clear to those 
who know His aisvarya, not to those who already know that He 
is under the control of devotees.” “Krsna always made the bliss 
(harsam uvaha = ànandam sada akarot) of all the people of Vraja 
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(vrajasya = vraja-jananam sarvesam eva) also by many other baby 
pastimes of this kind. Vai means prasiddham. 


Visvanatha Cakravarti—In this verse he says: On account of being 
submissive, Krsna does not just bestow priti to His relatives, but 
to all the residents of Vraja. Tad-vidàm signifies: “to Brahma and 
others who know His godly might.” Hence the baby pastimes should 
not be explained as an imitation. 


Baladeva Vidyabhisana—Krsna displayed His quality of being 
controlled by the devotees (bhrtya-vasyatam = bhakta-vasyatam) to 
Vidhi, Hara, and others, who have the knowledge of His supremacy 
(tad = tat-pàramaisvarya). 


10.11.10 


krinihi bhoh phalaniti $rutvà satvaram acyutah | 
Dhalarthi dhanyam àdàya yayau sarva-phala-pradah || 


krinihi—buy; bhoh—(a vocative word); phalani—fruits; iti—thus; 
Srutva—after hearing; satvaram—quickly; acyutah—Acyuta; 
phala-arthi—[being] one whose motive is fruits; dhanyam—grains; 
adaya—after taking; yayau—went; sarva-phala-pradah—He who 
gives all the fruits (i.e. all the results). 


Bhaktisiddhanta Sarasvati— 

bhoh (vraja-jana)! phalani krinihi iti (phala-vikrayinyah vacah) 
srutvà sarva-phala-pradah acyutah phalarthi (san) dhanyam adaya 
satvaram yayau. 


Ganga Sahaya (Anvitartha-prakasika)— 

bhoh (loka)! phalani krinihi iti (phala-vikrayinyah vacanam) 
srutvà sarva-phala-pradah acyutah phalarthi (san) dhanyam adaya 
satvaram yayau. 


“Hey people, buy fruits!” Hearing this, Acyuta, the bestower of all 
fruits, took some grains and quickly went there, desiring fruits. 
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Sanatana Gosvami—In ten verses and a half, Suka again says 
something about the baby pastimes, out of high enthusiasm. 
Although these verses do not seem to be approved by his Excellence 
Sri Svamipada, since he does comment at all on them, they are 
commented upon here because they are seen in many manuscripts, 
because some verses are commented upon by Citsukha (the 
Mayavadi commentator), because the Tattvavadis too acknowledge 
them, and because these pastimes are filled with Rasa. 

Sarva-phala-pradah means: sarvani phalàni sadhyàni prakarsena 
dadati iti tatha, “He eminently bestows all the results that are to be 
achieved." He was desirous of pilu fruits (phalarthi = pilu-phalarthi 
san). 


Jiva Gosvami—In ten verses and a half Suka again says something 
about those ladies, out of great enthusiasm. Although these verses 
are not highly regarded by his Excellence, they will be commented 
upon because they are seen in manuscripts; because they were 
commented upon a little by Citsukha; because they are upheld 
Tattvavadis also; and because they are filled with Rasa. 

Given that there are various readings and various orders of the 
verses, the proper reading and order will be shown henceforth. They 
are in conformity with the sat-sampradaya of the land of Gauda 
(Bengal). 

Is the fact that He gives priti (bliss; love) to His own worthy of 
being described? In two verses Suka says: “Aho! He gives priti to the 
Pulindas too, simply because they live not too far away." 


krinihi bhoh phalàniti srutva satvaram acyutah | 
Phalarthi dhanyam adaya yayau sarva-phala-pradah || 


Acyuta, whose only motive was to obtain fruits even though all His 
motives are completely fulfilled, simply went there right after taking 
some grains even though He is the eminent bestower of all the goals 
of human life (sarva-phala-pradah = sarva-purusarthanam prakrsta- 
data api). Hence He never thought: “What I have in My tiny hand 
is not much." A special balya-lilà is illustrated thus. He took grains 
from somewhere in town. 
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Visvanatha Cakravarti—In this verse he says: Of those inhabitants 
of Vraja, He also gave priti to the Pulindas, who belong to a very low 
class. “Acyuta took two cupped handfuls of grains from somewhere 
in town and quickly went there." 


ANNOTATION 

Neither Sridhara Svāmī nor Vallabhacarya comments on verses ten 
to twenty, although they are mentioned in Sridhara Svàmi's edition 
of Bhagavatam, which accompanies his commentary. Some say those 
eleven verses are spurious. The language is simple. Our acaryas do 
not acknowledge the second half of verse twelve. In this section 
(10.11.10-20), the readings in the BBT edition and those in Sridhara 
Svami’s edition are the same. But the version shown by our acaryas 
sometimes differ from those; the differences are pointed out in bold 
type in Jiva Gosvami’s commentary. The readings in the Gita Press 
edition follow Sridhara Svami’s edition except for the third line of 
verse eighteen. 


10.11.11 
phala-vikrayini tasya cyuta-dhanya-kara-dvayam | 
phalair apürayad ratnaih phala-bhandam apüri ca || 


phala-vikrayini—the female fruit seller; tasya—His; cyuta-dhànya— 
from which grains had fallen; kara-dvayam—the pair of hands; 
phalaih—with fruits; apürayat—she filled; ratnaih—with jewels; 
phala-bhandam—the fruit basket; apüri—was filled; ca—and. 


phala-vikrayini tasya — (acyutasya) | cyuta-dhanya-kara-dvayam 
phalaih apürayat. (tadà tasyah) phala-bhandam ratnaih ca apüri. 


On the way, the grains fell from His hands. The fruit seller, a woman, 
filled His hands with fruits. Then her fruit basket became filled with 
jewels too. 


Sanatana Gosvami— Her livelihood only consisted of selling fruits, 
and so she gave Him fruits. They were pilu fruits. What happened 
afterward may be inferred as follows: Upon thus obtaining numerous 
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invaluable jewels, she hid the jewels and brought them home. Or she 
never realized that her basket was full of jewels because pilu fruits 
too have variegated colors, and so she went home, content by seeing 
the Lord. But nobody in Vraja ever mentioned anything about this 
episode. 


Jiva Gosvami— Then what happened?" 


phala-vikrayini tasya cyuta-dhanya-kara-dvayam | 
phalair apürayad ratnaih phala-bhandam apüri ca || 


Even though she was a fruit seller, her love was amazing. She filled 
His hands, although the grains had fallen therefrom unto the path 
because He was going quickly, with fruits, such as pilu, that were 
as good as jewels. The sense is she gave Him all the fruits she had, 
since His greed for that had arisen by the assistance of His power of 
magnificence (vaibhava-sakti). 

In the last clause of the verse, ratnaih phala-bhàndam apüri ca 
(and her fruit basket became filled with jewels), Suka means to say: 
Although the grains had fallen from His hands, she became rich 
due to His inherent sakti which bestows all fruits, the outcome of 
any action (sarva-phala-pradatva-sakti). The jewels appeared by 
themselves, and so they are the subject of the sentence: The jewels 
themselves filled her fruit basket (ratnaih = ratnaih eva kartrbhih). 

Because her senses were engrossed in His sweetness, she became 
aware of this only after she got home. The word sarva-phala-pradah 
in the previous verse (He bestows all fruits) implies that later on she 
achieved the topmost fruit, a full-fledged absorption in thoughts of 
Him. 


Visvanatha Cakravarti—It’s understood that she received all types 
of wealth, from jewels to love for Him, by His sakti which bestows 
all fruits. 


Baladeva Vidyabhisana—When Krsna arrived, only five or six 
grains remained in His hand. He threw them in her fruit basket, 
looked at her and said: “Give Me something.” She filled His hands 
with fruit, and her fruit basket became filled with jewels. This 
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wonder is His glory. Furthermore, the daughters of this woman and 
of others had husbands and great love for Krsna and will be praised 
by Uddhava: 


kvemah striyo vana-carir vyabhicara-dustah 
krsne kva caisa paramatmani rüdha-bhàvah 


“Where on the one hand are these women, who roam the forests and 
are spoiled by bad behavior, and where on the other is this elevated 
love for Krsna, who is Paramatma?" (10.47.59). 


ANNOTATION 

The verse cited above features the nidarsanà ornament (illustration), 
which is a kind of comparison that expresses either a non-existing 
connection or an extremely remote connection (Alankara- 
kaustubha 8.92): The Pulinda women are actually criticized here 
due to their bad behavior, whereas the gopis are praised for their 
behavior although it seems to resemble the Pulindas’ bad behavior. 
The Pulinda women are praised in the verse that begins purnah 
pulindya urugáya (10.21.17). The episode of the fruit seller ends 
here. Sanatana Gosvàmi does not say that she belonged to the 
Pulinda caste. 


10.11.12 
sarit-tira-gatam krsnam bhagnarjunam athahvayat | 
ramam ca rohini devi kridantam bdlakair bhrsam || 


sarit-tira-gatam—who had gone to the riverbank; krsnam—Krsna; 
bhagna-arjunam—by whom the arjuna trees were broken; atha— 
afterward; ahvayat—she called; ramam—Rama; ca—and; rohini 
devi—Rohini Devi; kridantam—who were playing; balakaih—with 
the boys; bhrsam—much. 


atha rohini devi sarit-tira-gatam bhagnarjunam bdlakaih (saha) 
bhrsam kridantam krsnam ramam ca ahvayat. 


Some time after Krsna had brought down the two arjuna trees, 
Rohini Devi called Him and Rama. Both had gone to the riverbank 
and were earnestly playing with the boys. 


Chapter Eleven 725 


Sanatana Gosvami—Now, while pointing out that Ya$odà would 
always caress her son, out of the highest vatsalya, from this verse 
to the end of verse twenty Suka talks about what was obtained by 
the sequence of damodara-lila and what must have been done in 
one day. In this regard, the readings and the order are manifold. It 
is commented upon in accordance with the manuscripts of the sat- 
sampradaya of Gauda.?"! 

He had gone to the bank of the Yamuna. Why? bhagnarjunam, 
He had brought down both arjuna trees. It's understood that Rohini, 
sent by Ya$oda, who is greatly eager to make Krsna and Balarama 
happy, is the one who called Krsna, whose mind was engrossed in 
playing. And by calling Him, Rama is inferred in addition since the 
two are one on account of Their mutual affection. 


Jiva Gosvami—(A dditions are underlined.) Now, while pointing out 
that Yasoda would always caress her son, out of the highest vatsalya 
which brings Balarama too under control and is even superior to 
Rohini's, from this verse to the end of verse twenty Suka talks about 
what was obtained by the sequence of damodara-lilà and what must 
have been done in one day. 


sarit-tira-gatam krsnam bhagnarjunam athahvayat | 


Bhagnarjunam means Krsna had made both arjuna trees crash, 
and so this word suggests that Rohini was thinking that perhaps 
something undesirable had happened to Him. Krsnam denotes 
kridavista-cittam (His mind is engrossed in playing). Atha is used in 
the sense of kartsnya (entirety): The sense is sarvaih eva namabhih, 
“She called Krsna by all His names.” 

It’s understood that Rohini, sent by Ya$oda, who is greatly eager 
to make Krsna and Balarama happy, is the one who called Krsna. 
And by calling Him, Rama is inferred in addition, in conformity 
with the next verse. 


Visvanatha Cakravarti—To illustrate that Balarama and Krsna have 


371 It will be shown in Jiva Gosvami’s commentary that our acaryas do 
not acknowledge the second half of the verse. 
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more affection for Yasoda, whose parental affection is intense, than 
for Rohini, here Suka talks about another pastime that occurred on 
the same day the two arjuna trees crashed. Rohini is understood to 
be the subject of the verb. 


Baladeva Vidyabhüsana— This is one half verse. 


10.11.13 
nopeyatam yadahitau kridasangena putrakau | 
yasodam presayamasa rohini putra-vatsalam || 


na upeyatam—would not come near; yadad—when; ahiitau—who 
were summoned; kridá-asangena—because of attachment to play; 
putrakau—the two sons; yasodam presayamasa—sent Yasoda; 
rohini—Rohint putra-vatsalam—[Yasoda,] who shows care for 
sons. 


yada putrakau (taya) ahütau (api) kridasangena (hetuna) na 
upeyatam, (tadà sā) rohini yasodam putra-vatsalam presayamasa. 


When the two sons who had been called did not come near, because 
They were attached to playing, Rohini sent Yasoda, who shows 
great care for sons. 


Sanatana Gosvami—Rohini sent Yasoda because only she is able 
to bring both of Them by grabbing Them by the hand, and so on, 
with the highest resplendent affection. For which purpose? Suka 
mentions it: putra-vatsala, that is, Rohini has parental affection for 
both sons. The gist is: for the purpose of Their bathing, eating, and 
so forth.” 


Jiva Gosvami—Moreover: 
nopeyatam yadahutau kridasangena putrakau | 
yasodàm presayamasa rohini putra-vatsala || 


“Although they were called in this way (ahutau = evam àhutau 
api), she sent Yasoda,” because she knew that only Yasoda is able 
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to attract Them quickly. Rohini realized that YasSoda’s vatsalya is 
superior. For which purpose? putrayoh vatsald, “Rohini has parental 
affection for both sons." The drift is Rohini suspected that there 
might be various obstacles at the riverbank and thought that it was 
time for Them to wash up and eat. 


10.11.14 


kridantam sā sutam bàlair ati-velam sahagrajam | 
yasodajohavit krsnam putra-sneha-snuta-stani || 


kridantam—who was playing; sa—she; sutam—who is [her] son; 
balaih—with the boys; ati-velam—who was exceeding the time limit; 
saha-agrajam—who was with the elder brother; yasoda—Yasoda; 
ajohavit—called; krsnam—Krsna; putra-sneha-snuta-stani—whose 
two breasts were oozing because of deep affection for the sons. 


sa yasodà putra-sneha-snuta-stani (sati) balaih (saha) kridantam ati- 
velam sahagrajam (tasyah) sutam krsnam ajohavit. 


Her breasts oozing because of deep affection for the sons, Yasoda 
repeatedly called her son, Krsna. He and His elder brother were 
playing with the boys and had exceeded the time limit. 


Sanatana Gosvami— They had gone beyond the time limit (ati- 
velam = velàm atikrantam). 


Jiva Gosvami—Moreover: 
kridantam sā sutam bàlair ati-velam sahagrajam | 
yasodajohavid viksya putra-sneha-snuta-stani || 


The verb ajohavit means: punah punar ajuhava, “She called again 
and again" because she surmised that He would run away when she 
would approach Him. 


Anvitartha-prakasika—The verb ajohavit consists of the prefix 
a[n] and the verbal root Ave[fi] in the simple past tense. The suffix 
ya[n] was added and then deleted. The verbal root underwent 
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samprasarana by the rule: abhyastasya ca (Astadhyayi 6.1.33) (hvo 
nara-narayanayoh sankarsano nama-dhatum vind, HNV 474). 


10.11.15 
krsna krsnaravindaksa tata ehi stanam piba | 
alam viharaih ksut-ksantah krida-sranto "si putraka || 


krsna—O Krsna; krsna—O Krsna; aravinda-aksa—O You whose 
eyes are like lotuses; tata—O child; ehi—come; stanam—the breast; 
piba—suck; alam viharaih—enough of amusements; ksut-ksantah— 
tolerating hunger; krida-srantah—tired because of playing; asi—are 
(or You [are]); putraka—O little son. 


krsna krsna aravindaksa tata! (tvam) ehi. (tvam) stanam piba. 
putraka! viharaih alam, (tvam) ksut-ksantah kridà-srantah asi. 


“O Krsna, lotus-eyed Krsna! Come, child, suck my breasts. Enough 
of games, son. You are enduring hunger and are tired because of 


playing. 


Sanatana Gosvami—She repeated His name so He could hear her 
from afar. Aravindaksa and tata are vocatives of flattery meant to 
entice Him to return quickly. The absence of phonetic combination 
in tata ehi is because fata, a vocative, is a pluta-prakrti (a word whose 
nominal base is pronounced in an elongated manner, i.e. longer than 
long). 


Jiva Gosvami— 
krsna krsnaravindaksa tata ehi stanam piba | 
alam viharaih ksuc-chrantas tad bhavan bhoktum arhati || 


(The second half means: “Enough of playing. You are tired because 
of hunger, therefore You deserve to eat.”) (The commentary is the 
same.) 


Anvitartha-prakasika—In the vocative putraka, the suffix ka[n] 
has the sense of anukampa (endearment). 
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ANNOTATION 
The repetition in “krsna krsna” too can be explained by the sense of 
anukampa. Kavi Karnapüra writes: 


visade vismaye harse kope dainye ’vadharane | 
uddesya-pratinirdes ya-visaye ca prasadane | 
anukampadike capi paunaruktyam na dusyati || 


"The repetition of a word is not faulty if the sense is either: (1) 
visada (despondency), (2) vismaya (amazement), (3) harsa (joy), 
(4) kopa (anger), (5) dainya (wretchedness), (6) avadharana 
(restriction), (7) uddesya-pratinirdesya-visaya (a situation that 
requires the reiteration of the noun), (8) prasadana (making clear), 
(9) anukampa (endearment), and so on." (Alankdra-kaustubha 
10.102) 


10.11.16 


he ramagaccha tatasu sanujah kula-nandana | 
pratar eva krtaharas tad bhavan bhoktum arhati || 


he rama—O Rama; ágaccha—come; tata—O child; às$u—quickly; 
sa-anujah—along with the younger brother; kula-nandana—O 
you who delight the clan; pratah eva—only in the morning; krta- 
aharah—whose intake of food was done; tat—therefore; bhavan— 
you; bhoktum arhati—deserve to eat (or should eat). 


he rama! tata! (tvam tava) sanujah à$u agaccha. kula-nandana! 
bhavan pratar eva krtaharah tad bhoktum arhati. 


*Rama, my darling child, come quickly with Your younger brother. 
You make our ancestors proud. You only ate this morning, and so 
you should eat. 


Sanatana Gosvami—She calls Rama with this in mind: “Krsna is still 
not coming. His elder brother upholds my word, and so he will bring 
Him by force,” because: kula-nandanah, “You are the delight of our 
ancestors." In this way she makes Krsna jealous of Ràma to make 
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her son come rapidly. In the reading kula-nandana too, the sense 
is the same, as a vocative. In putraka, the suffix ka[n] is used in the 
meaning of anukampa (endearment) on account of deep affection 
for Ràma also, as if he were her son. As a pun: putrasya krsnasya 
kam sukham yasmat, “O you because of whom Krsna is happy." In 
that way she motivates Them to return swiftly. 


Jiva Gosvami—(The commentary is the same, but without the pun.) 


he ramagaccha tatasu sanujah kula-nandanah | 
pratar eva krtaharas krida-sranto ’si putraka || 5? 


Baladeva Vidyabhusana— The word tāta (darling child) is used in 
the sense of anukampya. Medini-kosa states: tàto 'nukampye janake, 
“Tata has the sense of either anukampya (worthy of compassion) or 
janaka (father)." 


10.11.17 
pratiksate tvam °? dasarha bhoksyamano vrajadhipah | 
ehy avayoh priyam dhehi sva-grhan yata balakah || 


pratiksate—is awaiting; tvam—you; dasarha—O descendant of 
Dasarha; bhoksyamanah—who will be eating; vraja-adhipah—the 
ruler of Vraja; ehi—come; avayoh—of both of us; priyam dhehi— 
think about the pleasure (or give pleasure); sva-grhan—to their 
homes; yata—all of you should go; balakah—O children. 


dasarha! vrajadhipah (nandah) bhoksyamanah tvam pratiksate. 
(tvam) ehi, avayoh priyam dhehi. balakah! (yüyam api) sva-grhan 
yata. 


“Descendant of Dasarha! The chief of Vraja, who will be eating, is 
expecting You. Come please us. Hey children, all of you should go 
to your homes. 


372 The fourth foot is the same as the fourth foot in the previous verse. 
373 pratiksate vam (Krsna-Sankara Sastri’s edition). 
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Sanatana Gosvami— The point of using the vocative dasarha 
(descendant of Dasarha) is: “Nanda considers you to be the son of 
Vasudeva, his friend, and so he is not eating without you." 


Jiva Gosvami—Moreover: 
pratiksate tvam dasarha bhoksyamano vrajadhipah | 
ehy avayoh priyam dhehi sva-grhan yata balakah || 


(The commentary is the same. In addition:) The word sva-grhan (to 
your homes) is used instead of sva-sva-grhan (to your respective 
homes) because it is a quick wording. 


Visvanatha Cakravarti—Regarding bhoksyamanah (Nanda will be 
eating), the idea is: “Why do you trouble your father by letting him 
remain hungry? He will not eat without both of You at his side." 


Bhaktisiddhanta Sarasvati— Dasarha is a vocative for Rama. 


Anvitartha-prakasika—Dasarha signifies dasarha-kulotpanna, *O 
you who were born in the genealogical line of Dasarha!” 


ANNOTATION 

Dasarha constitutes the seventeenth generation after Yadu (9.24.3). 
Vrsni, one of the seven sons of Satvata, is the seventeenth generation 
after Dasarha (9.24.6). Vasudeva is the thirteenth generation after 
that Vrsni (9.24.12-30). The name Dasarha means either “he deserves 
ten (dasa)” or “he is worthy of a wick (dasa).” The definition of dasa 
is: dasavastha-dipavartyor vastrante, “Dasa means avastha (a stage 
of life; or a condition), dipa-varti (a wick), and vastranta (the edge of 
a garment)” (Medini-kosa). 


10.11.18 
dhüli-dhüsaritangas tvam putra majjanam avaha | 


janmarksam te 'dya bhavati >" viprebhyo dehi gah śucih || 


dhüli-dhüsarita-angah—whose limbs are made grey by dust; tvam— 


374  janmarksam adya bhavato (Gita Press edition) 
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You; putra—O son; majjanam àvaha—attain immersion (get a 
bath); janma-rksam—the birth constellation; te—Your; adya— 
today; bhavati—is; viprebhyah—to Brahmanas; dehi—give; gah— 
cows; sucih—[being] clean. 


putra! tvan | dhüli-dhüsaritangah | majjanam | àvaha. adya te 
janmarksam bhavati. (tvam) sucih (san) viprebhyah gah dehi. 


*Son, Your limbs are grayed by dust. Come take a bath. Your birth 
constellation is occurring today. Once You're clean You should give 
cows to Brahmanas. 


Sanatana Gosvami—Noticing that the other children too did not 
stop playing, because they liked to be with Krsna, she calls Him for 
yet another purpose. His birth constellation is the Rohini naksatra. 


Jiva Gosvami—Noticing that the other children too did not stop 
playing, because they liked to be with Krsna, she calls Him for yet 
another purpose, which was just false. 


dhüli-dhüsaritangas tvam tata majjanam avaha | 
janmarksam te 'dya bhavati viprebhyo dehi gah sucih || 


Visvanatha Cakravarti—To make Him stop playing, YaSoda evokes 
His enthusiasm for giving. 


10.11.19 
pasya pasya vayasyams te matr-mrstan svalankrtan | 
tvam ca snatah krtaharo viharasva svalankrtah |l 


pasya pasya—see, see; vayasyan—companions (“of the same age"); 
te—Y our; matr-mrstan—cleansed by [their] mothers; su-alankrtan— 
well decorated; tvam ca—You also; snátah—|[being] bathed; krta- 
ühàrah—[being] one by whom eating was done; viharasva—Y ou 
should play; su-alankrtah—[being] well decorated. 


(tvam) pasya. (tvam) te vayasyan (tesam) matr-mrstàn svalankrtan 
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pasya. tvam ca snatah krtaharah svalankrtah (ca bhütva) viharasva 


(iti). 


Bhaktisiddhanta Sarasvati / Ganga Sahaya— 
matr-mrstan svalankrtan te vayasyan pasya pasya. (atah) tvam ca 
snatah krtaharah svalankrtah (san) viharasva. 


“Look, look at Your playmates: Their mothers cleaned them up and 
decorated them. You can return playing once You’ll have bathed, 
eaten, and put on nice clothes.” 


Sanatana Gosvami—She makes Him envious of the other boys. The 
repetition of pasya (look) is due to either love, anger or weariness. 


Jiva Gosvami— 
paśya pasya vayasyams te matr-mrstan svalankrtan | 
tvam ca snatah krtaharo viharasva svalankrtah || 


The repetition of pasya (look) is due to either love, anger or 
weariness. 


Visvanatha Cakravarti—By showing Him other children who had 
come right at that time, she makes Him jealous. 


Baladeva Vidyabhusana—The sense of viharasva (You should play) 
is: The game is not over. 


ANNOTATION 
Grammatically, the repetition in pasya pasya is explained by 
abhiksnya (frequent repetition): “Look again and again,” by the 
tule: abhiksnya-vipsayoh (HNV 1037). It can also be explained by 
the fact that the speaker is excited or alarmed: capale yavad-bodham 
(HNV Brhat 2041)? However, the repetition in aho bhagyam aho 


375 capale dve bhavata iti vaktavyam (Varttika 8.1.12); sambhramena 
pravrttau yathestham anekadha prayogo nyaya-siddhih (Siddhanta-kaumudi 
2147). 
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bhàágyam (10.14.32) has the sense of abundance: adhikye tu (HNV 
1040). For more details, consult Annotation 10.11.15. 


10.11.20 
ittham yasodà tam asesa-sekharam 
matvà sutam sneha-nibaddha-dhir nrpa | 
haste grhitvà saha-ramam acyutam 
nitvà sva-vatam krtavaty athodayam || 
(indra-vamsa) 


ittham—in this way; yasoda—yYasoda; tam—Him; asesa—of all; 
sekharam—the top (ie. the crest jewel); matva—considering; 
sutam—a son; sneha-nibaddha-dhih—she whose intellect is bound 
with deep affection; nrpa—O king (Pariksit); haste—on the 
hand; grhitva—after taking; saha-ramam—along with Balarama; 
acyutam—Acyuta; nitvad—after bringing; sva-vatam—to her house; 
krtavati—she did (i.e. she effected); atha-udayam—entire well- 
being (or atha—afterward; udayam—well-being). 


nrpa! ittham (vadanti) yasoda sneha-nibaddha-dhih tam acyutam 
asesa-sekharam (svam) sutam matva (tam) haste grhitvà saha-ramam 
(tam) sva-vatam nitvà (tasya) athodayam krtavati. 


Considering Acyuta, the best of all, as her son in this way, Yasoda, 

whose mind was bound to Him due to tenderness, grabbed Him on 
the hand, brought Him and Rama to her house, and occasioned His 
entire well-being, O king. 


Sanatana Gosvami—“Considering Him, the best of the world 
(asesa-sekharam = aSesasya Sekharam = jagatah sekharam), as 
a son...” Rather, considering Him who is worthy of being worn 
on the head like a crest jewel (asesa-sekharam = ctidamanim iva 
siro-dhàryam api) to be her son." She thought Krsna was her son. 
Therefore: sneha-nibaddha-dhih, her intellect was continuously 
made submissive by tender affection (= snehena nitaram baddha 
vasi-krtà dhih yasyah sa). Hence “she grabbed Him on the hand,” 
although He was playing. Saha-ramam means sa-ramam (Him who 
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was with Rama). Or saha is a separate word: “She grabbed Rama 
and Acyuta at the same time (saha = ekadá eva)."?'6 

“She brought Them to her home (sva-vatam = nija-sthanam) 
and immediately (atha = anantaram = sadyah eva) occasioned His 
well-being.” She made Him bathe, fed Him, adorned Him, etc. 

The gist of the vocative nrpa (O king) is this: “I told you about 
the way Ya$oda is caring and loving only because you are the best 
of men." Or nrpa is simply a very respectful vocative, said either 
because of utter astonishment or because of an upsurge of prema. 


Jiva Gosvami—Sukadeva sums up the section: 


ittham yasodà tam asesa-Sekharam 
matvà sutam sneha-nibaddha-dhir nrpa | 
haste grhitvà saha-ramam acyutam 
nitvà sva-vatam krtavaty athodayam || 


(Additions are underlined.) *Approaching slowly while speaking 
affectionately (ittham), Ya$oda considered Him who is worthy 
of being worn on the head like a crest jewel to be her son." She 
realized: “Krsna is my son.” Therefore: sneha-nibaddha-dhih, her 
intellect was continuously made submissive by tender affection. 
Hence “she grabbed Him on the hand,” although He was playing. 
The name ‘Acyuta’ signifies that He did not run away. 

“She brought Them to her home (sva-vatam = nija-grha- 
sthanam) and immediately (atha = anantaram = sadyah eva) 
occasioned His well-being (udayam = mangalam).” She made 
Him bathe, fed Him, adorned Him, and so on. Or she performed 
the religious rite (udayam = abhyudayam) suitable for His birth 
constellation, just as He had expected, since she had spoken that 
way (10.11.18). Atha optionally means kartsnyena (entirely). Nrpa 
is a very respectful vocative (O king), by seeing the rise of Pariksit's 
tender affection at that time.” _ 


Visvanatha Cakravarti—Y asoda thought that her son was the crest 


376 Another instance of this usage of saha was seen in verse 10.8.39, but 
here Jiva Gosvàmi edited that out. 
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jewel of all, the best of all. Or she thought that her son was the crest 
jewel of her community. 


Baladeva Vidyabhusana—She brought Him home (sva-vatam = 
sva-sthanam = sva-mandiram). Medini-kosa states: vato marge vrti- 
sthane, “Vata means a road, and a place with a fence.” 


10.11.21 
$ri-Suka uváca 
gopa-vrddha mahotpatan anubhüya brhadvane | 
nandàádayah samagamya vraja-karyam amantrayan || 


$ri-Sukah uvāca—Śrī Suka said; gopa-vrddhah—the elderly 
cowherds; mahd-utpatan—huge disturbances; anubhitya—after 
experiencing; brhadvane—in Brhadvana; nanda-adayah—among 
whom the foremost is Nanda; samagamya—having assembled; 
vraja-karyam—upon what had to be done in Vraja (or the affairs of 
the cowherd village); amantrayan—deliberated. 


sri-Sukah uvaca—gopa-vrddhah nandddayah brhadvane mahotpatan 
anubhiya samàgamya vraja-karyam amantrayan. 


Sri Suka said: Having experienced grave disturbances in Brhadvana, 
Nanda and other elderly cowherds assembled and deliberated upon 
the state of affairs in the cowherd village. 


Sridhara Svami— 
rantum vrndavanam gantum antah-krsnena yantritah | 
svatantrà iva nandadya mantram etam amantrayan |l 


“Nanda and the others, compelled by Krsna within their hearts to go 
to Vrndavana to enjoy, deliberated upon this plan, as if they were 
independent." 


10.11.21 
They deliberated upon what should be done for the benefit of the 
village (vraja-karyam = gokulasya hita-krtyam). 
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Sanatana Gosvami—They assembled, that is, they met in an 
assembly (samaágamya = asthanyam militva). Vraja-karyam signifies 
that they took interest in Krsna’s benefit. He is the vitality of Vraja. 


Jiva Gosvami— 
svabhavikena tat-premna prerita gopa-pungavah | 
hary-aikamangalaharyam vraja-karyam amantrayan || 


“The best cowherds, moved by natural love for Him, deliberated 
upon what had to be done in the cowherd village so that the foremost 
auspiciousness of Hari would not dissipate.” 


10.11.21 
Vraja-karyam signifies that they took interest in Krsna’s benefit. He 
is the vitality of Vraja. 


Visvanatha Cakravarti— 
mahavane vihrtyaivam vijihirsà yadajani | 
vrndavane hares tarhy evaupanandi raraja gih || 


*Hari had fun in Mahavana in this way. When His desire to play in 
Vrndavana sprouted, only then did the speech of Upananda shine.” 


Baladeva Vidyabhüsana—Krsna had seen the resplendence of 
Vrndavan on the occasion of the killing of Trnavarta. When He 
desired to play there, He caused the rise of disturbances which 
became the reason for His departure. That is what Suka talks 
about in this verse. It is understood from Sri Hari-vamisa that the 
disturbances were wolves that afflicted the calves and the boys. 


ANNOTATION 
A summary of the events told in Hari-vamsa is as follows. At first, 
Damodara complained to Sankarsana that the grass in Gokula was 
scarce and that only a few trees remained after a forest fire. Krsna 
suggested a move to Vrndavana, where the forest is lush, while also 
emphasizing the presence of kadamba trees and the nearness of 
Govardhana, K4lindi and Bhandiravata. Right afterward, hundreds 
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of wolves emanated from Krsna's body. Eventually they provoked 
fear in the cowherds, ate calves, and took away children at night. No 
one dared to go to the forest. All the activities of the cowherd village 
were suspended (Hari-vamsa 2.8.8-38). Therefore the villagers 
assembled (Hari-vamsa 2.9.1). Nanda perceived the villagers’ 
intention to move to Vrndàvana and announced the departure 
(Hari-vamsa 2.9.7-10). In Visnu Purana, however, it is said that 
the cowherds took the decision to leave Gokula the moment they 
came to the spot where the two arjuna trees crashed (Visnu Purana 
5.6.23). In Garga-samhita (2.1.5-9), it is Sannanda who suggests the 
cowherds’ departure to Vrndavana. 


10.11.22 
tatropananda-namaha gopo jfiana-vayo-'dhikah | 
desa-kalartha-tattva-jnah priya-krd rama-krsnayoh || 


tatra—there (or among them); upananda-nama—whose name is 
Upananda; aha—says (i.e. said); gopah—the cowherd; jridna-vayah- 
adhikah—who is superior in knowledge and in age; desa-kala- 
artha-tattva-jfiah—who knows the truth and he knows the purpose 
pertaining to place and time; priya-krt—who does the pleasure; 
rama-krsnayoh—of Rama and Krsna. 


tatra gopah upananda-nama_ jiidna-vayo-’dhikah desa-kalartha- 
tattva-jnah rama-krsnayoh priya-krd aha (sma). 


Of those cowherds, Upananda spoke. He was superior in terms of 
knowledge and age, was mindful of the purpose according to time 
and place, and always pleased Rama and Krsna. 


Sanatana Gosvami—Tatra means either tesu (among them) or 
tasmin mantrane (in that consultation). As a pun, gopah means vak- 
patih, “the protector of speech” (he keeps his word). Moreover: 
jnana-vayo-’dhikah, he is great (adhikah = mahàn) in terms of both 
learning and age, therefore: desa-kalartha-tattva-jnah, he knows the 
truth about the purpose (artha = prayojana) that ought to be carried 
out at any time in any given place. In that way, it’s understood that he 
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is King Nanda's counselor and elder brother. Thus, the qualification 
for his upcoming speech is indicated. 

“He spoke to bring about the pleasure of Rama and Krsna” 
(priya-krt = pritim sampádayan): Upananda put forth the proposal 
to move to Vrndavana by letting everyone know that this was Their 
idea. Or, by nature he is always priya-krt, Their benefactor, out of 
love. Hence, on account of the grave disturbances which had taken 
place, Upananda spoke only due to suspecting that something wrong 
might happen to those two. 


Jiva Gosvami—“Of these (tatra = tesu), Upananda spoke. He knows 
the higher purpose, the intermediate purpose, and the lower purpose, 
related to the time, the place... and the persons involved.” Thus, 
the word desa-kalartha-tattva-jnah modifies his quality of being 
great in terms of learning (jfdna in jnana-vayo-’dhikah). Owing to 
a superiority in age and a similarity in name, it’s understood that he 
is King Nanda’s counselor and elder brother. Thus the qualification 
for such a speech is indicated. 

Additionally: sri-rama-krsnayoh priya-krt, by nature he is 
always a benefactor of Rama and Krsna, due to prema. Hence, on 
account of the grave disturbances which had taken place, Upananda 
spoke only due to suspecting that something wrong might happen 
to those two. 

At a cursory look, the etymology of the names Upananda and 
Nanda indicate that Upananda (‘he delights in an inferior way’) is 
junior to Nanda. What happened is that their father named the elder 
Upananda, having in mind the derivation is: upa samipe nandayati, 
“He delights others close-by (upa = samipe)."?" The father made 
the name ‘Nanda’ afterward. But this was the work of fate because 
their names turned out to be expressive of the true relationship 
between the two. (Upananda, “the inferior Nanda,” became Nanda's 
counselor.) By his own desire, Upananda, who is very wise, handed 


377 Here is the sense is causative, because the verbal root /tujnad[i] 
samrddhau is intransitive. Another derivation could have been: “He 
delights in a superior way,” where upa means ddhikyena (ref. Sarartha- 
darsini 10.1.4). The definition is: upa syád adhikarthe ca hinarthasannayor 
api, “Upa has the senses of adhika (superior), hina (inferior), and asanna 
(near)" (Medini-kosa). 
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over the kingdom of Gokula to Nanda, even though Nanda is junior 
to him. 


Visvanatha Cakravarti—Upananda is a senior counselor of King 
Nanda, hence he is wise. 


Baladeva Vidyabhusana—In this verse Suka says Krsna induced 
Upananda to promote the idea of going to Vrndavana. Parjanya, 
the king of Vraja, had five sons: Upananda, Abhinanda, Nanda, 
Sannanda,** and Nandana. Of these, with everyone's approval 
Upananda bestowed the ornament of kingdoms, given to him by his 
father, to the middle one, Nanda, who has great qualities, and he 
himself remained as his counselor. This is well known. 


Vallabhacarya—Upananda is desa-kalartha-tattva-jfía: he knows 
what needs to be done at a certain time and at a certain place. But if 
he were not a devotee, everything would be useless, therefore Suka 
adds: rama-krsnayoh priya-krt (he pleases Rama and Krsna). 


Anvitartha-prakasika—Aha (he says) should be aha sma (he said). 


10.11.23 
utthatavyam ito ’smabhir gokulasya hitaisibhih | 
ayanty atra mahotpata balanam *” nasa-hetavah || 


utthatavyam—leaving should be done; itah—from here; asmabhih— 
by us; gokulasya hita-esibhih—who desire the benefit of Gokula; 
áyünti—are coming; atra—here (or at this time); maha-utpatah— 
great disturbances; balanam—of children; nasa-hetavah—which are 
causes of the destruction. 


gokulasya hitaisibhih asmabhih itah utthatavyam. mahotpdatah 
balanam nàsa-hetavah atra ayanti. 


378  Sannandais also called Sunanda. For more information on this topic, 
consult Sri Radha-krsna-ganoddeSsa-dipika (1.32-36). 
379  prajànam (Vallabhacarya’s reading). 
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*We, who wish for the benefit of all the residents of Gokula, should 
leave this place. Grave disturbances that bring about the death of 
children are coming here. 


Sanatana Gosvami— We should leave this place and go elsewhere" 
(utthatavyam = anyatra gantavyam). Why? gokulasya hitaisibhih, 
“We desire the well-being of Gokula,” that is, of all those who reside 
in Gokula. Upananda says this because he has Krsna's benefit in 
mind. For this reason he also says balanam (of the children), which 
is plural, to hint at that. In the reading prajanam (of the citizens), 
the sense is the same. But in the reading vrajanam, the great 
disturbances, of which only He, the life of everyone in the village, 
was the target, are the very causes of the annihilation of all the people 
of the cowherd village (vrajanam = sarvesam api vraja-jananam). 


Jiva Gosvami—(The second paragraph is an addition.) “We 
should leave this place and go elsewhere” (utthatavyam = anyatra 
gantavyam). Why? gokulasya hitaisibhih, “We desire the well-being 
of all those who reside in Gokula.” 

That and balanam (of the children) are general statements. In 
the reading prajanam (of the citizens), the purpose is to make Nanda 
crouch. Still, the sense is the sense, and so is the reading vrajanam, 
which is sometimes seen. In truth, however, the intent behind these 
various wordings is to imply that everyone becomes benefited only 
when He is benefited. 


Vallabhacarya— The grave disturbances are Pitana and others. 


10.11.24 
muktah kathaficid raksasya bala-ghnya balako hy asau | 
harer anugrahàn nünam anas copari nàpatat || 


muktah—was freed; kathaficit—somehow; raksasyah—from the 
Raksasi; bala-ghnyah—who was a child killer; balakah—the child; 
hi—of course (or a synonym of eva, that same boy); asau—this; 
hareh anugrahat—because of Hari’s grace; nunam—indeed; anah— 
the cart; ca—moreover; upari—above [Him]; na apatat—did not fall. 
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asau balakah raksasyah bàla-ghnyaàh kathaficid muktah. (kim)ca 
hareh anugrahàd nünam anah (amusya) upari na apatat. 


“The boy, of course, was somehow freed from the infanticidal 
Raksasi by Hari’s grace, and the cart did not fall on him. We all 
know this. 


Sanatana Gosvami—In three verses, he mentions those grave 
disturbances to make everyone aware that they were unavoidable. 
Here the usage of the pronoun asau (he, that one) is paroksa-nirdesa 
(the mention of something out of sight) because that boy, Krsna, was 
not present there, since it was said: gopa-vrddhah (10.11.21): Only 
the elders were qualified to be in that meeting. Or asau has the sense 
of ayam (he, this one), which means that Krsna was present there: 
Either Upananda had brought him there or He had gone there by 
Himself out of curiosity. The purport of asau is: “He, the life of all of 
us.” The name Hari is used in the sense that He dispels (harati) the 
sorrow of all disturbances. 


Jiva Gosvami—Upananda put Krsna, who had come there by 
Himself out of curiosity, on his lap and gave examples. This goes on 
for three verses. The terms Raksasi (ogress) and balaka (little boy) 
imply that nothing could have been done to counter the disturbance. 
Therefore: kathāñcit (somehow). This means: “only due to some 
indescribable reason, because of not seeing a direct cause." 
Upananda makes that clear with harer anugrahat (by Hari's grace). 
Hi (of course) has the sense of prasiddhi (renown), on account of 
everyone's experience. Nünam has the sense of niscaya (indeed). 


10.11.25 


cakravátena nito ’yam daityena vipadam viyat | 
silayam patitas tatra paritratah suresvaraih || 


cakra-vatena—who was a dust devil (i.e. a whirlwind); nitah—was 
carried; ayam—He; daityena—by a demon; vipadam—which is 
perilous; viyat—to the sky; silayam—on a rock; patitah—fell; tatra— 
at that time; paritratah—was saved; sura-isvaraih—by the venerable 
Lord of gods. 


Chapter Eleven 743 


ayam cakravatena daityena vipadam viyat nitah. (sah) silayam patitah. 
tatra (ayam) suresvaraih paritratah. 


“He was carried to the perilous sky by the dust devil. That demon 
fell on a boulder, whereas the boy was saved by the Lord of gods. 


Sridhara Svami— Krsna was taken into the sky (viyat = nabhah), 
which is vipada in the meaning of either *a place of diversion for 
birds" (vipadam = vinàm paksinam padam vihara-sthanam) or 
“where there is no support” (vipadam = vigata-pratistham). 


Sanatana Gosvami—The pronoun ayam (he) is used because Krsna 
is the focus of attention. In the other possibility, Upananda gently 
points the finger at Him to generate affection. 

The sky is vipadam. The meaning was already explained 
by Sridhara Svāmī. In his commentary, the sense is atyürdhvam 
(extremely high). Or the nominal base is vipad, and so vipadam 
means àápad-rüpam: The sky is a dangerous place, inasmuch as 
anyone can die by falling from the sky. When Krsna fell, He was 
protected on all sides (paritratah = paritah tratah) by the best gods, 
the various protectors of the planets (suresvaraih = sura-sresthaih = 
tat-tal-loka-pálaih eva). Or suresvaraih is plural to show great respect 
to Hari's power. The sense is: “By Hari, the Lord of the gods.” 


Jiva Gosvami—He was taken away by a demon, and moreover 
He was brought to the sky, and in addition: vipadam. The rest was 
explained by Sridhara Svàmi. In his commentary, the sense of vigata- 
pratistham (without support) is atyürdhvam (extremely high). 

“Krsna was saved by the associates of Acyuta, who were sent by 
Him" (suresvaraih means = acyuta-preritaih tat-pàrsadaih), in view 
of the words in the next verse: tad apy acyuta-raksanam, “That too 
was the protection of Acyuta." 


Visvanatha Cakravarti—The dust devil is Trnavarta. The sky is is 
vipadam because it is dangerous. Suresvaraih means suresvarena 
visnuna, “by Visnu, the Lord of gods.” The plural is due to high 
regard, and also because of api in the next verse. 
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Vallabhacarya—Of the two who had gone in the sky, one fell on 
a boulder. The other was saved there, in the region above (tatra = 
tatra eva pradese = upari eva): He was protected all around (pari = 
paritah). 


10.11.26 


yan na mriyeta drumayor antaram prapya balakah | 
asáv anyatamo vapi tad apy acyuta-raksanam || 


yat—which (or because); na mriyeta—cannot die (i.e. did not 
die); drumayoh antaram—the middle of two trees; prapya—after 
reaching; balakah asau—that child; anyatamah va api—or some 
other; tat api—that also; acyuta-raksanam—the protection by 
Acyuta. 


drumayoh antaram prapya asau (krsnah) anyatamah va (kascid) api 
balakah na mriyeta (iti) yat (bhavati), tad apy acyuta-raksanam (asit). 


“That He, after reaching the middle of both trees, or some other boy 
did not die was also the protection of Acyuta. 


Sridhara Svami—Anyatamo va (or some other one) means kascid 
balah (some boy). “That was a protection only by Acyuta (acyuta- 
raksanam = acyutena eva raksanam ásit)." 


Sanatana Gosvami— Although the verb ‘mriyeta’ (died) is improper 
because it evokes inauspiciousness, its purpose is to increase their 
affection. “That was a protection only by the Lord, Acyuta, who 
pervades everything," insofar as the protection of the children 
who were standing near the two huge trees that crashed cannot be 
explained in another way. 


Jiva Gosvami—With a choked voice and with tears in his eyes, 
Upananda says yan na mriyeta and so on. Although this usage is 
unpleasant (aslilam),? Upananda said this because their sorrow 
was profound. The reading is either tatrapi or tad api. 


380  Aslilam is one of the literary faults. 
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Visvanatha Cakravarti—A sau denotes Krsna. 


Vallabhacarya—Na mriyeta means na upadrutah (was not hurt). It 
is said out of affection. Acyuta is the same Lord, the protector. He 
is always devoid of a fall (cyuti-rahita). He is Paramatma, therefore 
He induced the children to go away, to be safe. 


10.11.27 
yavad autpatiko ’risto vrajam nabhibhaved itah | 
tavad balan upadàya yasyamo "nyatra sanugah || 


yavat—so long as; autpatikah—which generates a disturbance (or 
which pertains to a disturbance); aristah—ill omen (or Arista); 
vrajam—the cowherd village; na abhibhavet—does not overtake; 
itah—from here; tavat—until then; balan upadaya—after taking the 
children; yasyamah—we will go; anyatra—elsewhere; sa-anugah— 
with the followers. 


yávad aristah autpatikah vrajam na abhibhavet, tavad(vayam) 
sanugah balan upadaya itah (sthanat) anyatra yasyamah. 


*We and our followers should take the children with us and go live 
elsewhere, unless the evil of a disturbance overtakes Vraja in the 
meantime. 


Alternatively: *So long as Arista, who creates a disturbance, does 
not overtake the village, we, our women and our children should go 
to another place. 


Sridhara Svami—Aristah signifies anarthah (evil thing). Itah denotes 
itah sthanat (from this place). 


Sanatana Gosvami—“God protected the boy so many times. How 
did we get so much good luck that God did that for us? Let us 
continue to follow the scriptures on ethical precepts (Niti-sastra), 
which God taught. Thus, we should quickly leave this place of 
disturbance.” 
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“As long as the evil created by a disturbance (autpatikah = 
utpata-jah) does not overtake all of Gokula” (vrajam = sarvam 
eva gokulam). The followers include the sons, wives, friends, 
dependants, and priests. 


Jiva Gosvami—(Additions are underlined.) “God protected the boy 
so many times. What exactly was the nature of our bhajana so that 
God had to do that for us? Let us continue to follow the scriptures 
on ethical precepts (Niti-sastra), which God taught. Thus, we should 
quickly leave this place of disturbance.” 


Visvanatha Cakravarti—" Previously, in this town there was much 
visnu-kathà as well as glorification of (kirtanam), seeing (darsanam), 
and service (paricaryá) to Visnu. There has only been His katha, 
kirtana, darsana and so on at every moment everywhere, especially 
in assemblies, for as long as this boy of Nanda has been in existence, 
so how should we pay homage to Visnu now so that Visnu always 
keeps protecting us? Therefore, let us follow the scriptures on 
ethical conduct (niti-sastra) that God taught." 


Baladeva Vidyabhüsana—Aristah literally means asubhavan klesah 
(nonresplendent trouble). Amara-kosa states: ariste tu subhasubhe, 
* Arista means subha (resplendence) and asubha (nonresplendence)" 
(3.3.36). 


Vijayadhvaja Tirtha—“Let us depart from Brhadvana (itah 
= brhadvanat) before (tāvat = tatah pürvam eva) the evil of a 
disturbance occurs (autpátiko ’ristah = utpaáta-sambandhi anartha- 
karah).” 


Vallabhacarya— The next time a calamity occurs here God might 
not save us, so let’s go.” 


10.11.28 


vanam vrndavanam nama pasavyam nava-kananam | 
gopa-gopi-gavam sevyam punyadri-trna-virudham || 


vanam—the forest; vrnddvanam  nàma—named  Vrndavana; 
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pasavyam—which is beneficial for cows; nava-kananam—a young 
forest (or where there are new groves); gopa-gopi-gavam—by the 
cowherd men, the cowherd women, and the cattle; sevyam—can be 
served (can be inhabited); punya-adri-trna-virudham—where the 
hills, the grasses, and the creepers are beautiful. 


vanam vrndavanam nama pasavyam nava-kananam gopa-gopi- 
gavam sevyam punyadri-trna-virudham (asti). 


“The forest named Vrndavana is good for cows. The undergrowth 
there is young. We cowherds can live there with our cattle. In that 
forest the hills, the grass and the creepers are beautiful. 


Sridhara Svàmi—Pasavyam means pasubhyah hitam (beneficial for 
animals).5! Nava-kananam signifies: “where there are nine other 
forests" (= navani kananàni avantarani vidyante yasmin tat). 


Sanatana Gosvami—"Isn't there the precept: “One should not 
abandon one’s dwelling if another place has not been found”?” 
Upananda responds to that here. The verb asti (is) should be added 
to complete the sentence. 

Vrndavana is the forest of Sri Vrnda, who is favored by the Lord 
and is most dedicated to her husband, and so it’s implied that there 
is no danger and every good quality is present.That is exactly what 
he indicates with pasavyam and so on. In that way he shows that 
Vrndavana is better than Brhadvana. 

Nava-kananam means the subforests are young: At that time 
they had automatically sprung to life to facilitate Krsna’s fun. Or 
the subforests are nine in number: the six beginning from Talavana, 
and the three devoid of muñja (‘rush’, sturdy shoots of grass) 
and darkness. Or the drift is “In that forest, the groves (kdnana = 


381 Still, pasu can literally mean ‘cow’: svargesu pasu-vàg-vajra-din- 
netra-dhrsni-bhü-jale, laksya-drstya strivam pumsi gauh, “Go is used in the 
masculine and feminine genders, depending on what is aimed at, in the 
senses of Svarga, animal (pasu), speech (vak), thunderbolt (vajra), direction 
(dis), eye (netra), ray (dhrsni), Earth (bhū), and water (jala)" (Amara-kosa 
3.3.25). 
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vaniká) of kadambas and other trees are ever fresh (nava = sada 
nitya-nütana)," due to the wealth of leaves, blossoms, and so forth." 
The forest is punyadri-trna-virudham: *In it, the hills, such 
as $ri Govardhana, the grasses, such as darbha and dirva, and 
the creepers, such as visnu-parna, are the very best on account of 
generating virtue (punya = punya-janaka)." Since punya trees are 
automatically included in punya hills, there is no separate mention. 
Or the reason they are not mentioned is that trees which abound in 
fruits and flowers are automatically implied by the name “Vrnda’s 
forest." The word punya signifies that the hills, the grass and the 
creepers are extraordinary. For example, in Sri Hari-vamsa: 


Sriyate hi vanam ramyam paryàpta-trna-samstaram | 
namna vrndavanam nama svadu-vrksa-phalodakam || 
ajhilli-kantaka-vanam sarvair vana-gunair yutam 
kadamba-padapa-prayam yamuna-tira-sarisritam || 
snigdha-sitanila-vanam sarvartu-nilayam subham 
gopinam sukha-saficaram caru-citra-vanantaram || 
tatra govardhano nama natidure girir mahan | 
bhrajate dirgha-sikharo nandanasyeva mandarah | 
madhye casya maha-sakho nyagrodho yojanocchritah | 
bhandiro nama susubhe nila-megha ivambare || 
tatra govardhanam caiva bhandiram ca vanaspatim | 
kalindim ca nadim ramyam draksyavas caratah sukham || 


[Damodara said to Sankarsana:] “I heard that the forest is charming. 
There is an adequate layer of grass. As aname, it is called Vrndavana, 
where the trees and the fruits are relishable and the water is tasty. 
It is a forest devoid of thorns and crickets, and endowed with all the 
qualities of a good forest. Kadamba trees abound, and it is near the 
Yamuna’s bank. It is a forest where the breeze is cool and pleasant. 
It is the splendid abode of all the seasons. The gopis roam happily. 
In it there are other beautiful and amazing forests. In that area, the 
great hill named Govardhana, which has high peaks, is resplendent. 
It is not very far. Vrndavana and Govardhana are like Mandara 
Mountain and Nandana Garden. And in the middle of Vrndavana 
is an eight-mile-high Banyan tree. Its branches are huge. It is called 
Bhandira. It is resplendent like a dark cloud in the sky. While happily 
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wandering there we will see Govardhana Hill, Bhandira-vata, and 
the delightful Kalindi River." (Hari-vamsa 2.8.22-26 & 28) 


Therefore Vrndavana is worthy of being served (sevyam = sevitum 
yogyam) by the cowherds and the cows. This term sevyam is said in 
consideration of bhakti. Or it is suggestive of constant enjoyment. 
In other words, evil beings do not live there, and the natural 
animosity between savage animals is absent. This means eternal 
enemies are friends. For instance: yatra naisarga-durvairah sahasan 
nr-mrgádayah, “where natural enemies, such as men and animals, 
coexist" (10.13.60). 


Jiva Gosvami—(The first paragraph is the same:) “Isn’t there the 
precept: *One should not abandon one's dwelling if another place 
has not been found”?” Upananda responds to that here. The verb 
asti (is) should be added to complete the sentence. 

It is the forest of Vrnda, who became a beloved of the Lord, as 
told in the Karttika-mahatmya of Padma Purana. It’s implied that 
there is no danger and every good quality is present.That is exactly 
what he indicates with pasavyam and so on. It is good for cows 
because there the water and the grass promote their health. 

With nava-kananam, Upananda hints that Brhadvana is an old 
forest. It is old because its new shoots and the like have been cut by 
the trampling of cattle for a long time. In that way he implies that 
Vrndavana is the best abode of Vraja. 

There is no fear in Vrndàvana: Bad people do not live there, 
and the animals are not aggressive. This is shown with the wording 
gopa-gopi-gavam sevyam. Further, in Vrndavana, the hills, the 
grasses and the creepers are punya. The drift is: *everything there 
is punya," since those that are there are virtuous (punya). Or the 
sense is that trees such as kàáraskara, which are not punya, become 
punya by coming into being there. The ending virudham is poetic 
license because the nominal base is virudh. Or the nominal base is 
virudhà, made with the suffix /tJa[p]. Some details are mentioned 
in Sri Hari-varnsa. It is a statement of Krsna to Balarama: srüyate... 
(see above). 

Vrndàvana is not too far. The Skanda Purana states: aho 
vrndavanam ramyam yatra govardhano girih, “How wonderful 
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is charming Vrndavana, where Govardhana Hill is located!” The 
explanation that Bhandira-vata is in the middle of Vrndavana is as 
follows. That region is well known by people as Bhandira, which is 
now on the southern (i.e. eastern) bank of the Yamuna, at the end 
of two yojanas (16 miles / 27 km) in the northern direction, because 
of a flat ground for the games of devotees (bhakta-kridana), since it 
is near Vrndàvana. It is going to be proven ahead that the Bhandira 
tree is one yojana wide. By adding the two yojanas on either side, it 
is proven that Vrndavana measures five yojanas. The Lord says so in 
Sri Brhad-gautamiya Tantra, after mentioning Vrndavana: 


pafica-yojanam evasti vanam me deha-rüpakam | 
kalindiyam susumnakhya paramamrta-vahini || 


“The forest, a form of My body, is five yojanas. This Kalindi, known 
as susumnd, conveys the highest nectar.” 


It is implied in Sri Hari-vamsa and elsewhere that Yamuna runs 
in the middle of Vrndavana, on account of having the form of 
susumna, as stated here. It’s as if the river has the form of the line 
in the hair of a married woman. This is her particularity. Such being 
the case, since Bhandira is measured in nothing less than yojanas, 
both in height and in width, and since it is situated on the Yamuna’s 
bank, a pervasion with long branches, even to the other bank of the 
Yamuna, is obtained. 

In some texts, as in: punyadri-trna-virudham (10.11.28) and 
nadyo 'drayah khaga-mrgah (10.15.8), it is implied that Vrndavana 
is larger than five yojanas. By looking at this part of the text: sa- 
dayavalokaih, *[The rivers, the mountains, the birds, and the 
deer are recipients] of Your glances of mercy" (10.15.8), in those 
instances it should be understood that areas outside the circle of 
five yojanas, such as the fields where Krsna grazes the cows, are 
taken to be within that area. Moreover, in Varaha Purana it is said 
that Khadiravana, Kamyavana and other forests are separate from 
Vrndavana, but that is not in conformity with Hari-varnsa. 


Krama-sandarbha—With punyádri (beautiful hills), Upananda 
makes it clear that Vrndavana is very broad. 
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Visvanatha Cakravarti—Upananda spoke upon considering as 
follows: “We cannot go to Nandisvara, our old capital, because 
Arista, out of fear of whom we fled from Nandisvara to go live in 
Mahavana, stays there even now. Nor can we go elsewhere than 
Vrajabhümi, because that does not appeal to us. Only a place located 
between Nandisvara and Mahavana is suitable for us.” 


Baladeva Vidyabhusana—Upananda speaks in case they were 
to ask: “Where shall we go?” Vrndavana is the forest where the 
protection (avanam = raksanam) is done by Vrnda Devi. By her 
influence, there is no trace of misfortune. The place abounds in all 
qualities. Vrndavana is gopa-gopi-gavam sevyam because there are 
neither thorns nor bad people. 


Vira-Raghava—Sevyam means vasa-yogyam (fit for inhabitation). 
Punya means ramaniya (delightful) ?? 


10.11.29 
tat tatradyaiva yasyamah $akatàn yunkta mà ciram | 
godhanany agrato yantu bhavatam yadi rocate || 


tat—therefore; tatra—there; adya eva—right now; yasyamah—we 
will go; $akatàn—the carts; yunkta—yoke; mà ciram—without delay; 
go-dhanani—the multitude of cattle; agratah—in front; yantu— 
should go; bhavatam—to all of you; yadi—if; rocate—it appeals. 


(yasmat tad vanam sarva-sukhavaham asti), tat yadi bhavatam tatra 
(gamanam) rocate, (tarhi tatra) adya eva (vayam) yasyamah. sakatan 
yunkta. mà ciram (vilambah kartavyah). go-dhanàni agratah yantu 


(iti). 

“Therefore, if you like, let’s go right now. Yoke the carts. Don’t 
delay. The herd of cattle should go in front.” 

Sanatana Gosvami—“Therefore (tat = tasmat), we should go right 


382 punyam manojie, “Punyam means charming" (Visva-kosa); punyam 
tu carv api, “Punyam also means beautiful” (Amara-kosa 3.3.159). 
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now." Yasyamah (we will go) has the sense of yama (we should go). 
The fact that Vrndavana is not located far is indicated thus. *Let's 
go without delay (mà ciram = avilambam)," otherwise the evil of 
some disturbance might occur. In truth, however, Upananda said it 
like that due to suspecting a disagreement among them on account 
of possessiveness for their current settlement. “If this appeals to all 
of you (bhavatàm = bhavadbhyah)." With such modesty, Upananda 
makes everyone submissive. 


Jiva Gosvami— Therefore (tat = tasmat), we should go (yasyamah 
= yama) right now (adya eva).” The sense is: “because this place is 
gloomy and because the time is right." He strengthens his idea with 
a contrast: mà ciram, which means avilambam (without delay). “If it 
appeals to all of you (bhavatàm = bhavadbhyah).” This is said due 
to modesty. 


Visvanatha Cakravarti— Tat means tasmat (therefore). Tatra means 
vrndavane (to Vrndavana). Bhavatam stands for bhavadbhyah (to 
you): in that way they are shown great respect. 


Anvitartha-prakasika—Bhavatam stands for bhavadbhyah. 
Bhavatam is a loose sasthi (sese sasthi). 


10.11.30 
tac chrutvaika-dhiyo gopah sadhu sadhv iti vadinah | 
vrajan svàn svàn samayujya yayü rüdha-paricchadah || 


tat $rutva—after hearing that; eka-dhiyah—whose minds were one; 
gopah—the cowherd men; sadhu sadhu—good, good; iti—thus; 
vadinah—who said; vrajan svàn svan—own respective multitudes; 
samáyujya—after assembling; yayuh—went; rüdha-paricchadah— 
whose belongings were mounted. 


gopah tat $rutvà eka-dhiyah (santah) "sadhu sadhu" iti vadinah 
vrajan svan svan samayujya rüdha-paricchadàh yayuh. 


Hearing that, the cowherds, who were of one mind, said “all right, 
all right,” assembled their kin, loaded their belongings onto the 
carts, and departed. 
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Sridhara Svami—They were of one mind, meaning there was no 
disagreement. They loaded their respective cowherd camps, that 
is, they prepared their respective arrays of carts (svàn svàn vrajan 
= svan svan sakata-vyühàn). Then they mounted their belongings 
on their carts (riidha-paricchadah = riidhah sakatadisu aropitah 
paricchadah yaih te), and left. 


Sanatana Gosvami— They were eka-dhiyah in the sense that their 
minds were riveted on the one and only Sri Krsna. The term vrajan 
was explained by the venerable one. Here is another interpretation of 
vrajan samayujya: itah tatah sthitan anta-vraja-varti-gavadin samyak 
à sarvatah yojayitva ekatra melayitva, “They properly assembled 
their cows, which were here and there in the cowsheds.'?9 


Jiva Gosvami—(The commentary is the same.) 


10.11.31-32 
vrddhan balan striyo rajan sarvopakaranani ca | 
anahsv áropya gopala yatta atta-sarasanah || 
godhanani puraskrtya srngany apürya sarvatah | 
türya-ghosena mahata yayuh saha-purohitah |l 


vrddhan—the elders; balan—the children; striyah—the women; 
rajan—O king (Pariksit); sarva-upakaranani ca—and all articles; 
anahsu—on the carts; dropya—after making [them] mount; 
gopalah—the cowherds; yattah—who endeavored; atta—were taken; 
Sara-asanah—by whom arrows (“that which hurts") and bows (“that 
which throws"); go-dhanani—the multitude of cattle; puraskrtya— 
after placing in front; srigani—horns; apürya—after filling (after 
playing); sarvatah—everywhere; türya-ghosena mahata—with great 
sounds of kettledrums; yayuh—departed; saha-purohitah—who 
were with the priests. 


rajan! vrddhan balan striyah sarvopakaranani ca anahsu àropya 
gopalah yattah atta-sarasanah godhanani puraskrtya srngani apürya 
sarvatah mahata türya-ghosena (saha) saha-purohitah yayuh. 


383 This is sourced in Amara-kosa: gosthadhva-nivaha vrajah, “Vraja 
means gostha (cowshed), adhvan (road, path), and nivaha (multitude)” 
(3.3.30). 
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After loading the elders, the children, the women, and all the articles 
on the carts, the cowherds, who had exerted themselves, took bows 
and arrows, placed the herd of cattle in front, blew horns and, 
accompanied by the priests, departed to the great sound of drums 
everywhere, O king. 


Sridhara Svami—Yattah signifies krta-prayatnah (by whom an 
endeavor was done). (The suffix kta was added after the verbal root 
is yat[i] prayatne, to endeavor.) 


Sanatana Gosvami— While expounding the term rüdha-paricchadàáh 
(they loaded their belongings) in the previous verse, in two verses 
Sukadeva talks about the organization of the trip. They took bows 
and arrows out of fear of Kamsa and of rogues they might encounter 
on the way. The upshot of the vocative rajan (O king) is: *Even 
persons like Your Highness cannot move so fast." 


Jiva Gosvami—While expounding ridha-paricchadah, Suka talks 
about the organization of the trip. This is one set of two verses. With 
the vocative rajan, he makes him feel the pain they have due to their 
prema for Sri Krsna. 


Visvanatha Cakravarti—Yattah denotes prayatnavantah (they are 
exerting themselves). 


Baladeva Vidyabhisana—“After sounding the horns (apürya 
= vadayitva), they departed to the sound of kettledrums (türya- 
ghosena = dundubhi-nàdena)." Bhaguri was one of the priests. 


Bhaktisiddhanta Sarasvati—Türya-ghosena means: bheri-naddena 
saha, “with sounds of bheri drums (large drums).” 


Vallabhacarya—The purohitas are Brahmanas who do fire sacrifices 
for the Vaisyas (and for others, in different circumstances). 


ANNOTATION 
It is unlikely that tarya signifies dundubhi because in verse 10.1.33 
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both words are seen in the same context. Some say tūrya means 
bugle, but the word türya is made from the verbal root tūr/ī] tvarana- 
himsayoh (to make quick; to hurt). 


10.11.33 

gopyo rüdha-rathà nütna-kuca-kunkuma-kantayah | 
krsna-lila *** jaguh prityá niska-kanthyah suvasasah || 
gopyah—the cowherd women; riidha-rathah—by whom the carts 
were mounted; niitna-kuca-kunkuma-kantayah—whose splendor is 
due to fresh saffron on the breasts; krsna-lilah—Krsna's pastimes; 
jaguh—sang; pritya—with love (or blissfully); niska-kanthyah—on 
whose necks are golden pendants; su-vasasah—whose garments are 
superb. 


gopyah | rüdha-rathaàh | nütna-kuca-kunkuma-kaàntayah  niska- 
kanthyah suvasasah (ca satyah) krsna-lilah prityà jaguh. 


The cowherd ladies, who had mounted the carriages, who were 
resplendent because of fresh saffron paste on their breasts, who had 
golden lockets on their necks and who were nicely dressed, blissfully 
sang Krsna's pastimes. 


Sridhara Svami—Nütna-kuca-kunkuma-küntayah means either 
"they have splendor because of fresh saffron paste on their breasts" 
or “they have splendor because of saffron paste on young breasts." 


Sanatana Gosvami—A ratha is a type of cart. Or it is much better 
than a cart: It is higher and larger. The ladies mounted those for the 
sake of a great resplendence. The compound beginning from nütna 
was explained by Sridhara Svami. There is another interpretation: 
nütna-kucesu kunkumad apy adhikà kantih yasam, “their splendor 
is even better than saffron on young breasts." Since a niska (golden 
pendant) is a lady's main ornament, other ornaments too are meant. 


384  krsna-lilàm (Vallabhacarya's reading). 
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Jiva Gosvami—In two verses, Suka gives details about the same 
topic. A ratha is a type of cart. Since a niska is a lady’s main 
ornament, other ornaments too are meant. Regarding nütna and so 
on, only the first meaning of his Excellence is congruent, since it is 
renowned that all the residents of Vraja sang His qualities. 


Baladeva  Vidyabhusana—Ratha | means  syandana (chariot, 
carriage). A niska is also called padaka (golden locket). 


10.11.34 


tathà yasoda-rohinyav ekam $akatam asthite | 
rejatuh krsna-ramabhyam tat-katha-sravanotsuke || 


tatha—in that way; yasoda-rohinyau—Yasoda and Rohini; ekam 
Sakatam—the same cart (or foremost cart); dsthite—mounted; 
rejatuh—shone (were resplendent); Arsna-ramabhyam—with Krsna 
and Balarama; tat-katha-s$ravana-utsuke—who were eager to hear 
talks about Them. 


Baladeva Vidyabhüsana— 
tathà yasoda-rohinyau ekam sakatam asthite tat-katha-sravanotsuke 
krsna-ramabhyam (saha) rejatuh. 


Yasoda and Rohini mounted the same cart. They were resplendent 
with Krsna and Rama, and eager to hear topics related to Them. 


Sanatana Gosvami— 7athà has the sense of either vakyalankara 
(ornamentation of a sentence) or pürvokta-samuccaya (adding 
something to what has been stated). Both of these ladies too had 
golden lockets and other ornaments. They had mounted (asthite = 
árüdhe) the cart Krsna and Rama were on. The reason for that is: 
tat-katha-sravanotsuke, which means either “they were eager to hear 
Rama and Krsna speak" or “they were eager to hear talks about 
Ràma and Krsna" or *were eager to hear Their conversation." 
Krsnais mentioned first in the compound krsna-ramabhyam because 
Ya$oda is mentioned first in the compound yasoda-rohinyau. 
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Jiva Gosvami—Both ladies, resplendent in the company of Krsna 
and Rama (krsna-ramabhyam = krsna-ramabhyam saha), were 
eager to hear Their father talk about Them. Or they were eager to 
hear Them talk. 


Visvanatha Cakravarti—They mounted the same cart because 
neither one of them was able to tolerate separation from the two 
sons. 


Baladeva Vidyabhüsana— Both ladies, accompanied by their sons 
and maidservants, had mounted a huge chariot (ekam sakatam = 
mahantam*® syandanam). Halayudha's definition is: anah satangah 
Sakatah syandanah kathyate rathah, “Anah, satanga, Sakata, 
syandana, and ratha are said to be synonymous.” 


Vira-Raghava—Asthite means: àruhya sthite, “[both ladies,] who 
were situated after mounting the cart.” 


Vallabhacarya—The word anah denotes a low cart, a ratha is a 
high cart, and a sakata is a medium cart. Regarding tat-katha- 
Sravanotsuke, their love for Their names and Their pastimes is 
implied. 


10.11.35 


vrndavanam sampravisya sarva-kàla-sukhavaham | 
tatra cakrur vrajavasam sakatair ardha-candra-vat || 


vrndàvanam—V1ndàvana; sampravisya—after entering together; 
sarva-kala-sukha-Gvaham—which conveys happiness during all 
the seasons; tatra—there; cakruh—they made; vraja-Gvasam—a 
habitation for the cowherd colony; sakataih—by means of carts; 
ardha-candra-vat—like a half-moon. 


(gopah gopyah ca) vrndàvanam sarva-kàla-sukhavaham sampravisya 
tatra Sakataih ardha-candra-vat vrajavasam cakruh. 


385 The definition of eka is: eke mukhydanya-kevalah, “Eka means 
mukhya (foremost), anya (other), and kevala (only) (Amara-kosa 3.3.16). 
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The cowherds entered Vrndavana, which brings happiness during 
every season, and set up camp by placing their chariots in the shape 
of a half-moon. 


Sridhara Svami—They made a place for the dwelling of a multitude 
of cows (vrajavasam = gokula-vasati-sthanam). 


Sanatana Gosvami— They properly, easily, entered” (sampravisya 
= samyak pravisya) (samyak = sukhena), by crossing the Yamuna 
and so forth. And that should be understood to have occurred at the 
beginning of the summer, because of a description of the summer 
season just before the fun in Vrndavana, in Sri Hari-vamsa and so 
on, beginning from: pürnas tu gharma-samayas, tayos tatra vane 
sukham, “Summertime was in full force. Both of Them had pleasure 
in the forest then."*56 

The term vrajah means gavam dvasah (place of cows). Thus, 
cakrur vrajavasam means the cowherds made a place to stay which 
was a place for cows. Or the cowherds made a place to stay for all 
the inhabitants of the cowherd settlement (vrajavasam = vrajasya 
ávásam = vraja-vartinam sarvesam eva vasati-sthanam). 

They positioned the carts in the shape of a half-circle inasmuch 
as on that day they set up camp on the bank of the Yamuna where 
the bank was straight. Or it is said like that because they settled 
down where the Yamuna had the shape of a half-circle. At any rate, 
both the Visnu Purana and the Hari-vamsa mention the half-moon 
shape: 


sa samavasitah sarvo vrajo vrndavane tatah | 
Sakati-vata-paryantas candrardhakara-samsthitih || 


“The entire cowherd colony settled down in Vrndavana. It extended 
from the carts to a wood of Banyan trees and had the position of a 
half-moon.” (Visnu Purana 5.6.31) 


386  Jiva Gosvami edited this out. This must be Sanàtana Gosvami 
versified rendering, because it is not sourced anywhere. Still, at the end of 
the chapter related to this pastime, it is said: pascime tu tato rukse gharme 
mase niramaye, “because of that, when it was the end of the dry, full-fledged 
summer months..." (Hari-vamsa 2.9.33). 
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nivesam vipulam cakre gavam caiva hitaya ca | 
Sakatavarta-paryantam candrardhakara-samsthitam || 


“It made a large encampment also for the cows’ benefit. It was 
positioned in the shape of a half-moon, up to the end of the curb of 
wagons.” (Hari-vamsa 2.9.20-21) 


They did it like that with the carts on that day, but on the next day 
they fashioned a place to stay for the cows and for themselves by 
surrounding the area with thorny branches and so on however they 
liked and by placing creepers and so forth. It is made to be perceived 
this way. For instance, in Hari-vamsa: 


kantakibhih pravrddhabhis tatha kantakitair drumaih | 
nikhatocchritasakhabhir abhiguptam samantatah || 


“The encampment was protected all around by fully developed 
thorny creepers, by thorny trees, and by branches fixed in the ground 
and erected.” (Hari-vamsa 2.9.22) 


There is another detail in that scripture: madhye yojana-vistaram 
tavad-dvi-gunam àyatam, “In the middle, it was one yojana wide. 
The area was twice that size” (Hari-vamsa 2.9.21). Similarly, in 
the description of Kaliya-hrada: vrajasyottaratas tasya krosa-matre 
niramaye, “Two miles of that area, to the north of Vraja, was devoid 
of poison” (Hari-vamsa 2.11.48). Thus, given that there was another 
big krosa to the south of Kaliya-hrada, Vraja was two yojanas in size. 

Furthermore, the principal residence of Nanda-raja was mostly 
at the side of Nandisvara Hill. Moreover, although the Yamuna is 
located far away from it, the river was quickly accessible for the 
inhabitants at that time: It seemed close-by, and that will become 
clear ahead. 

Sometimes the place for the cows was in Nandisvara and 
sometimes it was mostly before that, due to a requirement for nice 
grass. Whenever that was the case, the cowherd men and women 
would go there at that time for the sake of milk and so forth, 
therefore ‘vraja’ is said because of going (vrajati) here and there 
time and time again. 
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Jiva Gosvami—‘“They easily entered” (sampravisya = samyak 
pravisya) (samyak = sukhena), as in: margam dadau sindhur iva 
Sriyah pateh, “The Yamuna gave way like the ocean did for Sita’s 
husband” (10.3.50). Or the crossing of the Yamuna took place by 
turning their huge carts into boats. 

The place on the other side should be understood to be one 
yojana north of Kaliya-hrada, because they suspected that going 
south would be dangerous, since Mathura is in that direction. Or it 
was south of Kaliya-hrada. 

The formation in a half-circle was normal procedure for them. 
They would put their things in the back and the cows in the front. 
The exit was large enough for the cows to exit comfortably.**’ 
For example, in Visnu Purana: sa samavasitah... (see above) and 
in Hari-vamsa: nivesam... (see above). They did it like that with 
the carts on that day, but on the next day it was like it is told in 
Hari-vamsa: kantakibhih... (see above). In this citation, “by thorny 
bushes” means “by creepers endowed with thorns.” The trees were 
transplanted. In the case of branches, however, they were cut down. 

There is also another particularity in the same scripture: 
madhye... (Hari-vamsa 2.9.21). Similarly, in the description of 
Kaliya-hrada: vrajasyottaratas tasya ... (Hari-vamsa 2.11.48). In the 
Adi-varaha Purana as well, the glories of that place are told: 


uttare hari-devasya daksine kàáliyasya ca | 
anayor devayor madhye mrtas te capunar-bhavah || 


“Those who die between these two gods: Hari-deva in the north and 
Kaliya-damana in the south, do not take another material birth." 
(Adi-varáha Purana). Here, Hari-deva is the presiding deity of 
Govardhana. ‘Kaliya’ should be understood as ‘Kaliya-damana’. 
Although Mathura is not very far, this place was devoid of 
people because it was a very thick forest. Sattikara, which is less than 
a krosa to the south-west of Kaliya-hrada, was two yojanas away. 
The well-known fact that the principal residence of King Nanda 
was around Nandi$vara Hill occurred at another time. This should 


387  Vallabhàcarya says the cowherds would put their wagons in a half- 
circle so the cows would remain safe in the inner portion. 
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be understood. For this reason, ‘vraja’ is derived as going (vrajati) 
here and there time and time again. Therefore, other places, known 
as Gokula and Nanda's place for the cowherd settlement (gostha- 
nanda-nilaya), are seen here in Vrindavan and are known to the 
locals as Gotha-nanda-nilaya or Gorai. 


Vallabhacarya—AIl this is clear in Brahma-vaivarta Purana, but in 
the uttara-khanda of Padma Purana, even the day of the departure 
is told: 


margasirsasya paficamyàm utpata-bhaya-sankitah | 
gopa go-kulam aninyuh sarve vrndavanam subham | 
nanda-gramam tato gopà hradam eva vadanti hi || 


“On the fifth day of Margasirsa (November-December), all the 
cowherds, fearing calamities, brought the herd of cows to Vrndavana, 
a splendid place. The cowherds mention Nandagrama. After that, 
the lake.” 


It’s understood that they departed on the day the trees crashed, not 
after that. 


ANNOTATION 

The Visnu Purana confirms that the cowherds took the decision to 
leave Gokula the moment they came to the spot where the two arjuna 
trees crashed (Visnu Purana 5.6.23). Jiva Gosvami and Visvanatha 
Cakravarti are of the opinion that Ya$odà bound Krsna to a mortar 
on divali, which happens before the new moon of Karttika (Sarartha- 
darsini and Krama-sandarbha 10.9.1). Furthermore, in Brahma- 
vaivarta Purana (4.16-17), it is said that the cowherds arrived in 
Vrndavana by the billions. It was devoid of people and habitations. 
That evening, Krsna told them to worship the deity of the forest 
and promised them that in the morning they would see houses. The 
cowherds worshiped Candika. During the night, Visvakarma and 
other gods came and built a city comprising millions of palaces. But 
the Hari-vamsa only states that the cowherds cut wood and so on 
(2.9.23-29). 
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10.11.36 


vrndavanam govardhanam yamuna-pulinani ca | 
viksyasid uttamà priti rama-madhavayor nrpa || 


vrndavanam—Vrndavana; govardhanam—Govardhana; yamuna- 
pulinani —the sandbanks of Yamuna; ca—and; viksya—seeing; 
asit—occurred; uttama—highest; pritih—pleasure (or bliss); rāma- 
madhavayoh—Rama and Madhava’s; nrpa—O king. 


nrpa! vrndavanam govardhanam yamuna-pulinàni ca viksya rāma- 
madhavayoh uttama pritih asit. 


Beholding Vrndavana, Govardhana, and the sandbanks of the 
Yamuna, Rama and Madhava had the topmost pleasure, O king. 


Jiva Gosvami—Vrndavana, which consists of three varieties, was 
most enchanting to Krsna too. Vrndavana is the excellence of one. 
Govardhana and the sandbanks of the Yamuna are modifiers of it. 

“Rama and Madhava had the greatest joy.” This is said in 
consideration of Vaikuntha. For example: aho madhu-puri dhanyà 
vaikunthàc ca gariyasi, “Lo and behold, Mathura Puri is blessed and 
is greater than Vaikuntha too." This means it is also greater than 
Madhuvana, Mahavana, and so on. Therefore the name Madhava is 
used. ‘Rama’ is said because he is also a cause of the delight (ramana) 
of the whole world. What need be said? He too is the substratum 
andis the master of the goddess of all types of affluence. In this way, 
due to either wonderment or a thrill of joy: nrpa (O king). 


10.11.37 


evam vrajaukasam pritim yacchantau bàla-cestitaih | 
kala-vakyaih sva-kalena vatsa-palau babhüvatuh || 


evam—in this way; vraja-okasam—to them whose abode is Vraja; 
pritim—pleasure (or bliss, or love); yacchantau—while giving; bala- 
cestitaih—by activities as a boy; kala-vakyaih—with cute words; 
sva-kalena—for the full amount of Their time; vatsa-palau—two 
protectors of calves; babhüvatuh—the two of Them became. 
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(tau) evam bdla-cestitaih kala-vakyaih (ca) vrajaukasam pritim 
yacchantau sva-kàlena vatsa-palau babhivatuh. 


While delighting the residents of Vraja with cute words and with 
deeds of early childhood in this way, the two of Them became calf 
herders until the completion of Their age of balya. 


Sanatana Gosvami—The phrase “cute words” hints at conversations 
sweet and wonderful. The sense of sva-kalena (within that time) 
is: catur-varsa-vayah-prakatye (when there was the manifestation 
of four years of age). Here the gist should be inferred as follows: 
“Both of Them were in Brhadvana for three years. In the fourth 
year, after coming to Vrndavana and passing a few days in bdlya- 
lila, They became calf herders.” But the statement of Sri Hari-vamsa 
mentioned below, in the context of the games in Brhadvana, should 
be rejected due to being contradictory, and is reconciled by the logic 
of kalpa-bheda (occurring in a different eon): 


evam tau balyam uttirnau krsna-sankarsanàv ubhau | 
tasminn eva vraja-sthane sapta-varsau babhüvatuh || 


“Krsna and Sankarsana crossed the age of infancy in this way. In that 
place, Vraja, they became seven years old." (Hari-vamsa 2.8.1) 


Jiva Gosvami—Here, this is the sequence with respect to the 
pastimes in Sri Brhadvana: The killing of Pütanà; shattering the 
cart; the name-giving rite; crawling; crawling on the knees, which 


388 In Sarartha-darsini 10.45.3, Visvanatha Cakravarti specifies that 
Krsna's age is counted in two ways: from His perspective and from a human 
perspective. Being seven years old is part of the pauganda period (5 to 10 
years of age). Visvanatha Cakravarti says Krsna and Balarama were three 
years and a half when They left Gokula (Sarartha-darsini 10.45.3). The word 
sapta-varsau (seven years of age) is seen in Visnu Puràna as well (5.6.35), 
but after the narration of Their arrival in Vrndavana. Moreover, the Hari- 
vamsa states that Krsna and Balarama tended calves in Mahavana: vatsan 
palayantau (Hari-vamsa 2.8.7). This occurred some time before Their 
departure to Vrndavana, which is narrated in Hari-vamsa 2.9. 
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were not rubbed*”; the killing of Trnavarta; the first showing of the 
universe; the pastimes beginning from gopibhih stobhitah, *enthused 
by the cowherd ladies" (10.11.1); the pastimes beginning from 
krinihi bhoh, *Hey people, buy fruits" (10.11.10); grabbing the tails 
of calves; eating clay; the second showing of the universe; stealing 
yogurt and milk; the binding on a mortar; the pastimes beginning 
from sarit-tira-gatam, “who had gone to the riverbank” (10.11.12); 
and the entrance in Vrndavana.*” 

Now he begins the pastime in Sri Vrndavana. “While giving bliss 
(pritim = ànandam), also with charming wordings (kala-vakyaih 
= manohara-bhasitaih ca), in the way mentioned before (evam = 
purvokta-prakarena).” 

Regarding sva-kalena, the sense is: kaumüàra-madhye eva (in 
the middle of babyhood).?! The relinquishment of kaumara is 
necessarily obtained at the end of the rainy season of the fourth year: 


kalenalpena rajarse ramah krsnas ca gokule | 
aghrsta-janubhih padbhir vicakramatur añjasā || 


“O Raja-Rsi, within a short time Balarama and Krsna began to 
wander in Gokula by walking at ease, without rubbing the knees on 
the ground.” (10.8.26) 


But in the fifth, there was a similarity. There was kaumara-lilà in 
Vrndavana also, due to the inclusion of the year connected with the 
theft of calves. There might have been about one year and a half. 
After that, having said this: evam viharaih kaumaraih kaumaram 


389 This is mentioned in 10.8.26, but ‘crawling’ is not said, rather They 
walked: aghrsta-janubhih padbhir vicakramatur afijasa. 

390  Baladeva Vidyabhisana says grabbing the tails of calves occurred 
before the killing of Trnavarta. He gives this sequence: The killing of 
Pütanà, shattering the cart, the name-giving rite, crawling on the knees, 
grasping the tails of calves, pulverizing Trnavarta, showing the universe in 
the mouth, dancing and so on by being enthused by the cowherd ladies, 
selling fruits, eating earth, showing the universe again, stealing yogurt and 
so forth, being tied with rope, and being hollered when He had gone to the 
riverbank (Vaisnavanandini 10.11.35). 

391 The words kaumara and bālya are synonymous. But in some contexts, 
kaumara can denote the latter part of balya. 
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jahatur vraje, “in Vraja, both of Them relinquished kaumdara and 
the games of kaumara” (10.11.59), additionally it will only be said: 
pauganda-vayah-sritau vraje, “both of Them, who attained the 
period of pauganda in Vraja” (10.15.1).°” 

Therefore, here the sense should be inferred as follows: “After 
staying in Brhadvana for two years and three months and after 
passing a few months in bdlya-lila after coming to Vrndavana in 
the third, after that They became calf herders.” Consequently, 
regarding the text of Hari-vamsa: evam tau bàlyam uttirnau... (see 
above), in the same context of the games in Brhadvana, the mention 
of 'sapta-varsau' (seven years of age) should be explained in terms 
of maturity. But some say the intent is to signify kalpa-bheda 
(occurring in another eon). 


Visvanatha Cakravarti—Sva-kalena means svocita-samayena (for a 
complete length of time suitable for Them). 


Baladeva Vidyabhusana—Sva-kdalena means svocita-samayena. The 
sense is: kaumara-madhye eva (in the middle of babyhood). 


Vallabhacarya—He begins the pastime of grazing the calves, up to 
the end of the chapter. 


Siddhanta-pradipa—Sva-kalena means kumara-lilà-kàlena (until 
the completion of the time for pastimes in balya-lila). 


Anvitartha-prakasika—The word sva-kalena is made by the rule: 
apavarge trtiyd, “When denoting time or distance, the instrumental 
case is used in the sense of completion” (Astadhyayi 2.3.6) (HNV 
674). 


392 Even before that, it is said: etat kaumàrajam karma harer atmahi- 
moksanam, mrtyoh paugandake bàlà drstvocur vismità vraje, * After seeing 
this deed related to kaumara: the liberation of Aghasura and of themselves 
from death, the boys in Vraja, who were amazed, told it in pauganda” 
(10.12.37). As Jiva Gosvàmi points out above, the events surrounding 
Brahma’s stealing the calves occurred when Krsna was in kaumara, although 
the events were told when He was in pauganda (10.14.59-60). 
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10.11.38 
avidüre vraja-bhuvah saha gopala-darakaih | 
carayamasatur vatsan nànà-kridà-paricchadau || 


avidüre—not very far; vraja-bhuvah—from the place called Vraja 
(or from the place of the cowherd settlement) (or from the place of 
the pastures); saha gopala-darakaih—with little boys of cowherds; 
cadrayamasatuh vatsan—the two of Them caused the calves to move; 
nàünà-kridà-paricchadau—who had accouterments for various 
games. 


(tau) nana-krida-paricchadau vraja-bhuvah avidüre gopala-darakaih 
saha vatsan carayamasatuh. 


In the company of boys of cowherds who were not very far from 
the place of the cowherd settlement, both of Them, equipped with 
various kinds of paraphernalia for playing, grazed the calves. 


Sridhara Svami—Beginning from this verse, he narrates a pastime 
of the age of kaumara. 


Sanatana Gosvami— They did not play too far from the cowherd 
colony (vraja-bhuvah = vraja-sthanat), due to Their young age, 
but were not too close because abundant grass was not nearby 
and because They did not have as much fun close to home. They 
played in a region where They could be reached by calling. Their 
paraphernalia for games, that is, the means to have fun, include a 
flute, a horn, a staff, a gourd, a lute, and a ball. 


Jiva Gosvami—(The commentary is the same.) 


10.11.39-40 
kvacid vadayato venum ksepanaih ksipatah kvacit | 
kvacit padaih kinkinibhih kvacit krtrima-go-vrsaih | 
vrsayamanau nardantau yuyudhate parasparam || 
anukrtya rutair jantiims ceratuh prakrtau yathd || 
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kvacit—sometimes (or in some place); vádayatah venum—the two 
of Them play the flute; ksepanaih—with slings; ksipatah—the two 
of Them are throwing; kvacit—sometimes; kvacit—sometimes; 
pádaih kinkinibhih—with the feet, with ankle bells; kvacit— 
sometimes; krtrima-go-vrsaih—[with the boys,] who were fake 
cows and bulls; vrsayamaánau—while the two of Them were acting 
like bulls; nardantau—while roaring; yuyudhate—the two of Them 
fought; parasparam—with one another; anukrtya—after imitating; 
rutaih—with sounds; jantün—living beings; ceratuh—They went 
(i.e. roamed); prakrtau yatha—like two ordinary [boys]. 


(tau) kvacid venum | vádayatah. (tau) kvacit ksepanaih 
(bilvamalakadini) ksipatah. (tau) kvacit pddaih  kinkinibhih 
(sahitaih) (ksipatah nrtyatah va). (tau) kvacit krtrima-go-vrsaih 
(vayasyaih saha) vrsayamànau nardantau parasparam yuyudhate. 
(tau kvacid) rutaih jantün anukrtya yatha prakrtau (balakau caratah 
tatha) ceratuh. 


Sometimes they would fling fruits, occasionally They would dance, 
having ankle bells on Their feet, every so often They fought with one 
another, roaring and acting like bulls with the boys impersonating 
cows and bulls, and at times They played the flute. They wandered 
like two ordinary children, imitating living beings by making noises. 


Sridhara Svami—They threw bilva fruits (known as bel), àmalakis, 
etc., with slings. The word ksipatah is carried forward: They would 
throw, that is, kick, with Their feet, which had ankle bells (kinkinibhih 
= kinkini-yuktaih). Two or three herders of calves, covered with 
blankets and so on, imitated the form of a bull. The two of Them 
fought while They themselves were imitating bulls with them in the 
same way and were roaring, that is, They were making sounds in 
imitation of a bull. They also imitated swans, peacocks and so forth 
(jantün = hamsa-mayüràdin) with sounds (rutaih = sabdaih). 


Visvanatha Cakravarti—(The commentary is the same.) 


Sanatana Gosvami— Kvacit means either “sometimes” or “in some 


768 Symphony of Commentaries 


place”. It’s understood that He began to play the flute at this time. 
Having fun was the main objective, and tending the calves was 
secondary, if not a pretext to have fun. Some more details are given 
in Visnu Purana and in Hari-vamsa: 


barhi-patra-krtapidau vanya-puspavatamsakau | 

gopa-venu-krtatodya-patra-vadya-krta-svanau || 

kaka-paksa-dharau bàlau kumarav iva pavaki | 
hasamtau ca ramantau ca ceratuh sma maha-vanam |l 
kvacid vahantav anyonyam kridamanau tathà paraih | 
gopa-putraih samam vatsams cadrayantau viceratu || 


*They made wreaths of peacock plumes for themselves and 
decorated their ears with sylvan flowers. They made sounds with 
the pipes of cowherds and instrumental music with leaves and reeds 
turned into instruments. Wearing the wings of crows, the two boys 
looked like two Skandas, two sons of Agni. They laughed, took 
pleasure, and roamed the large woodland. While playing, sometimes 
one would carry the other. They wandered while grazing the calves 
with the other sons of cowherds." (Visnu Puràna 5.6.32-34) 


parna-vadyam sruti-sukham vadayantau varánanau | 
susubhdate vana-gatau tri-Sirsav iva pannagau || 
mayurangada-karnau tu pallavapida-dharinau | 
vana-mala-kuloraskau druma-potav ivodgatau || 
aravinda-krtapidau rajju-yajnopavitinau | 
sa-sikya-tumba-karakau gopa-venu-pravadakau || 
kvacid dhasantav anyonyam kridamanau kvacit kvacit | 
parna-sayyásu samsuptau kvacin nidrantareksanau || 
evam vatsan pálayantau $obhayanau maha-vanam | 
caficuryantaw?? ramantau sma kisorav iva caficalau || 
*They went to the forest. They were good with Their mouths: 


393  caficüryantau (Hari-vamsa). This is the proper grammatical form. 
The word has the sense of bhāva-garhā (reproach of the state of being) 
(lupa-sada-cara, Astadhyayi 3.1.24, and 7.4.87) (HNV 592). However, Ripa 
Gosvami says the sense of caficürya is kutila-gama (crooked movements) 
(Prayuktakhydata-manijari 2.3.35). 
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While playing leaf instruments that were nice to hear, They had 
resplendence as though They were three-headed serpents. They 
had armlets and earrings made with peacock feathers and wore 
headgears fashioned with blossoms. On their chests were many 
sylvan garlands. They would spring up as if They were two young 
trees. They had wreaths made with lotuses. They had a sacred 
thread made of rope. In Their hands were gourds that had a loop. 
They eminently played cowherd flutes. Sometimes They laughed, 
at times They played with one another, and occasionally They took 
rest on beds of leaves, slept, and rose up again. While tending the 
calves in this way, They made Mahavana resplendent. While taking 
pleasure and crookedly moving, they were restless like two colts." 
(Hari-vamsa 2.8.3-7)?* 


They were tri-sirsau (three-headed) in the sense that They wore 
headgear and had three tufts of hair. 


Jiva Gosvami— The words beginning from kvacit form one verse 
of six lines. The participle nrtyatah should be added: “They were 
dancing with the feet (padaih), which had ankle bells (kinkinibhih = 
kinkini-yuktaih).” (The rest is the same as Brhad-vaisnava-tosani.) 


Vallabhacarya—Sometimes They would play flutes, which consisted 
of bamboos with many holes. 


Siddhanta-pradipa—Krtrima-go-vrsaih stands for vrsanukaribhih 
vayasyaih saha, *with the companions, who were imitating bulls." 


Anvitartha-prakasika—The participles, such as vadayatah (of the 
two who played music), which are in the present tense, are used in 
the sense of the near past. 


ANNOTATION 
The rule is: vartamana-samipye vartamdana-vad và, “When the sense 


394 The verses are in the context of Brhadvana-lila. This shows that They 
tended calves and played flutes some time before the cowherds’ move from 
Gokula to Vrndavana. 
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is nearness to the present, the present tense is optionally used to 
signify the near past or the near future" (Astadhyayi 3.3.131) (HNV 
709). However, another explanation is that here the present tense 
has the sense of nitya-pravrtti (always going on) (Amrtasvadini 
commentary on HNV 699). Krsna and Balarama would always do 
these activities while herding the calves. In English grammar, this is 
called the indicative mood or the present indicative. 


10.11.41 
kadacid yamuna-tire vatsams cáarayatoh svakaih | 
vayasyaih krsna-balayor jighamsur daitya agamat || 


kadácit—at some point in time; yamunda-tire—on the bank of the 
Yamuna; vatsán cárayatoh—[both of whom] were grazing the 
calves; svakaih vayasyaih—with Their own companions; krsna- 
balayoh—Krsna and Bala; jighamsuh—who desires to harm (or 
kill); daityah—a demon; ágamat—came. 


kadàcid yamuna-tire svakaih vayasyaih (saha) vatsàn carayatoh 
krsna-balayoh (satoh, enau) jighamsuh daityah agamat. 


One day, while They were grazing the calves with Their companions 
on the bank of the Yamuna, a demon came, intending to harm Krsna 
and Balarama. 


Sanatana Gosvami— They were with Their own companions 
(svakaih = atmiyaih). Or They were with those companions because 
of whom They have happiness (svakaih = svayoh kam sukham 
yebhyah taih). Or the companions are forms of happiness (svakaih 
= sukha-rüpaih), in the sense that they are very dear to Them. Here 
the term vayasya, which conventionally means *companion", is also 
expressive of its literal meaning, “boy of the same age", for the most 
part. Thus, to satisfy them, killing a scoundrel that intends to harm 
must absolutely be carried out. 


Jiva Gosvami—They were on the bank of the Yamuna. For the 
most part, this means the location was between the two places called 
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vatsa-kridanaka and bhakta-kridanaka. The term svakaih means the 
companions were Their close buddies. What is shown here is that 
the asura, wanting to disturb such good fun, must have been very 
hateful. 


Visvanatha Cakravarti—The genitive case in krsna-balayoh is 
poetic license. 


Vallabhacarya—Suka begins the narration of the episode of killing 
Vatsasura. The significance of yamuna-tire is twofold: Water is 
needed for those pure calves, and, regarding the asura, Yamuna is 
Yama's sister. Krsna-balayoh stands for: krsna-balayoh satoh (while 
Krsna and Bala). 


Anvitartha-prakasika—Krsna-balayoh is a loose sasthi. 


ANNOTATION 

The genitive case in krsna-balayoh has the sense of a locative 
absolute. But Visvanatha Cakravarti takes krsna-balayoh as 
the object of jighamsuh, and so krsna-balayoh should be in the 
accusative. The word jighamsuh is a desiderative with the addition 
of unddi suffix u/n]. The object of a word that ends with that suffix 
does not take the genitive case: na lokavyaya-nistha-khal-artha- 
trnam (Astadhyayi 2.3.69) (HNV 644), not to mention that the 
object of a desiderative word takes the accusative. 


10.11.42 
tam vatsa-rüpinam viksya vatsa-yutha-gatam harih | 
darsayan baladevaya sanair mugdha ivasadat || 


tam—him; vatsa-rüpinam—who had the form of a calf; viksya— 
after noticing; vatsa-yütha-gatam—who had gone in the group of 
calves; harih—Hari; darsayan baladevaya—while showing [him] 
to Baladeva (or in order to show off to Baladeva); sanaih—slowly; 
mugdhah iva—as if He were foolish; asadat—approached. 


harih tam vatsa-rüpinam vatsa-yütha-gatam viksya baladevaya (tam) 
darsayan mugdhah iva $anaih asadat. 
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The asura disguised himself as a calf and infiltrated the group of 
calves. But Hari noticed him and, pointing him out to Baladeva, 
approached slowly as if He were innocent. 


Sridhara Svami— Krsna came near the asura as though He did not 
know who he was. 


Sanatana Gosvami—The name Hari is used because He kills 
(prana-harana) the dustas (scoundrels) and charms (mano-harana) 
the sistas (the others, or the learned). Or the drift is He takes away 
the demon’s misery by bestowing liberation. Baladevaya darsayan 
means: sanketena tam jnadpayan, “Krsna subtly informed Balarama 
with covert gestures.” 


Jiva Gosvami—The asura was sent by Kamsa because Pūtanā and 
others had been killed. Here Suka implies that the asura was afraid, 
because he disguised himself as a calf. (The rest of the commentary 
is the same as the above.) 


Visvanatha Cakravarti—Krsna signaled to Baladeva by flicking His 
eyebrows. 


10.11.43 
grhitvapara-padabhyam saha-langilam acyutah | 
bhramayitva kapitthagre prahinod gata-jivitam || 


grhitva—after grabbing; apara-padabhyam—by the hind legs; saha- 
langülam—along with the tail; acyutah—Acyuta; bhramayitva— 
after whirling around; kapittha-agre—on the top of a kapittha tree 
(“stood upon by monkeys”); prahinot—threw; gata-jivitam—whose 
life force had gone. 


acyutah apara-padabhyam (tam) saha-langilam (yatha syat tatha) 
grhitvà (enam) bhramayitva kapitthagre (enam) | gata-jivitam 


prahinot. 


{athava: acyutah apara-padabhyam saha (tasya) langiilam grhitva 
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(tam) bhramayitva (ca) kapitthagre (enam tasya) gata-jivitam (yatha 
syat tatha) prahinot.} 


Acyuta grabbed the asura’s tail along with the hind hooves, whirled 
him overhead until his life force departed, and flung him above a 
kapittha tree. 


Sridhara Svami—Saha-langiilam is an adverb: *Acyuta grabbed him 
by the hind hooves in such a way that He also grabbed the tail (saha- 
langülam = saha-langülam yatha bhavati tatha).” 


Sanatana Gosvami— The separation of the words is: grhitvapara- 
padabhyam saha langülam, “Acyuta grabbed the asuras tail 
(langülam = langulam tasya) along with both hind hooves.” The 
word tam (him) needs to be carried forward from the previous verse 
thus: “He threw (prahinot = ciksepa) him, whose life force had gone 
(gata-jivitam)—only because of the whirl— on the top of a kapittha 
tree” for the sake of making kapittha fruits fall. 

Here Krsna is called Acyuta because He did not budge (na 
cyuta) from His position even though He whirled the asura’s big 
body. Thus a special power is shown. 


Jiva Gosvami—(The commentary is the same as Bhavartha-dipika 
and Brhad-vaisnava-tosani. In addition:) Kapittha fruits were useful 
for the games of throwing things at each other. 


Visvanatha Cakravarti—Gata-jivitam is an adverb: “Upon grabbing 
the asura’s tail along with both hind hooves, Acyuta threw him on 
the top of a kapittha tree in such a way that his vital force departed 
(gata-jivitam = gatam jivitam yatah tad yatha syat tatha).” 


Baladeva Vidyabhüsana— The words beginning from grhitva form 
one verse of six lines. 


Vallabhacarya—As a general rule, one action done by the Lord 
accomplishes more than one purpose. He threw him above the tree 
to make kapittha fruits fall. 
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10.11.44 
sa kapitthair maha-kayah patyamanaih papata ha | 
tam viksya vismita balah sasamsuh sadhu sadhv iti | 
devas ca parisantusta babhüvuh puspa-varsinah || 


sah—that [demon]; kapitthaih—with the kapitthas; maha-kayah— 
who had a huge body; patyamanaih—which were caused to fall; 
papata—fell, ha—(a word used to fill the meter); tam—him; 
viksya—after seeing; vismitah—who were amazed; balah—the boys; 
Sasamsuh—praised; sadhu sadhu—good, good; iti—thus; devah— 
the gods; ca—and; parisantustah—entirely satisfied; babhüvuh— 
became; puspa-varsinah—they who shower flowers (i.e. they who 
have the habit of showering flowers). 


sah (vatsasurah) maha-kayah patyamdanaih kapitthaih (saha) papata. 
balah tam viksya vismitah (santah) sadhu (krtam) sadhu (krtam) iti 
(evam sri-krsnam) sasamsuh. (kifica) devah parisantustah (krsnasya 
upari) puspa-varsinah ca babhüvuh. 


The asura had a huge body. He fell along with the kapittha fruits. 
Seeing him, the boys were astonished and praised Krsna: “Well 
done, good job!” The gods were very content and showered flowers. 


Sanatana Gosvami— The shape of the demon reverted to his real 
form when his magic trick came to an end at his death. That is why 
his body is described as huge. “The asura fell along with kapittha 
fruits.” Krsna wanted those fruits to fall. It will be said: 


vatsesu vatsa-rüpena pravisantam jighamsaya | 
hatvà nyapatayat tena kapitthani ca lilayd || 


“Upon killing the demon who had entered among the calves by 
disguising himself as a calf with the intent to kill, He playfully made 
kapittha fruits fall by using that dead demon." (10.26.9) 


Ha has the sense of vismaya (astonishment) because Krsna, a little 
kid, cast such a huge body on the top of a tall kapittha tree. The boys 
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were astonished (vismitah) because the demon had a huge body, 
because of the ease in throwing the demon's body and because of 
the killing. “They praised Krsna (sasamsuh = tustuvuh = sri-krsnam 
tustuvuh).” The repetition in sadhu sādhu is due to astonishment 
and joy. 


Jiva Gosvami—The words beginning from sah form one verse of six 
lines. (The rest is the same.) 


Vallabhacarya— The purpose of the repetition in sadhu sadhu is 
to convey the perception that every one of them praised. Or the 
purpose is to inform about the mood of wonderment (ascarya- 
bhava). There is a great wonder, therefore: ha. The gods also 
praised: *sadhu sadhu." 


Anvitartha-prakasika—The words beginning from sah are one 
verse of six lines. “They praised: “well done, well done" (sadhu 
sádhu = sadhu krtam sadhu krtam).” 


10.11.45 


tau vatsa-palakau bhütvà sarva-lokaika-palakau | 
sapratar-asau go-vatsams carayantau viceratuh || 


tau—bothe of Them; vatsa-palakau—protectors of calves; bhütva— 
becoming; sarva-loka-eka-palakau—who are the two foremost 
protectors of all the worlds; sa-pratah-asau—who were with morning 
food; go-vatsan—the offspring of cows; carayantau—while tending; 
viceratuh—wandered. 


sarva-lokaika-pàálakau tau (rama-krsnau) vatsa-pálakau bhütvà sa- 
pratar-dsau go-vatsan cadrayantau (vane) viceratuh. 


Having become protectors of calves, both of Them, the foremost 


protectors of the worlds, carried Their breakfast and wandered 
while grazing the calves. 


Sridhara Svami—Regarding sarva-lokaika-pálakau, both of Them 
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are the two foremost (eka = mukhya) protectors of all the worlds. 
They carried Their lunch bags, literally “food from the morning” 
(sa-pratar-àsau = pratar-ásah pratar-bhojyam annam tat sahitau). 


Sanatana Gosvami— Although They are the foremost protectors 
of all the worlds, They became protectors of calves." Or, *Having 
become protectors of calves, both of Them, the foremost protectors 
of the worlds," in the sense that They were protecting the universe 
by getting rid of demons, all the while having fun under the pretext 
of grazing the calves. Krsna and Balarama are mentioned in terms 
of equality, with respect to being protectors, by considering a 
nondifference between Sri Bhagavan and Sri Baladeva, who is His 
Avatara and His topmost devotee. It should be inferred in like 
manner elsewhere too. 

Sa-prütar-à$au means: grhita-pratar-bhojyau, “Both, by whom 
morning edibles were grabbed.” Asa means food, by the derivation: 
asyate (it is eaten). The verbal root is as bhojane (to eat). Or asa 
is derived as asanam (eating). The sense is: krta-pratar-bhojanau, 
“They had eaten Their breakfast" (lit. "They by whom eating at 
morning was done"). By manifesting some increase of age and 
strength, more than before, and by traveling to a region a little 
farther away, They went out all day. 

The cows, returning to the cowherd colony at dusk, would expect 
to see their calves. Thus it's understood that Krsna and Balarama 
arrived home before the cows' arrival from the pastures. 


Jiva Gosvami—(Additions are underlined.) “Although They are 
the foremost protectors of all the worlds, They became protectors 
of calves." Or, *Having become protectors of calves, both of Them, 
the foremost protectors of the worlds," in the sense that They were 
protecting the planets of the gods by getting rid of demons. 

Sa-pratar-àsau means: pratar-bhojana-karinau santau, “They 
would habitually eat breakfast.” Asa is derived as: a$anam asah (asa 
means ‘eating’). By manifesting some increase of age and strength, 
more than before, and by traveling to a region a little farther away, 
They went out all day. The cows, returning to the cowherd colony at 
dusk, would expect to see their calves. 
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Baladeva Vidyabhüsana— They carried Their breakfast (sa-prātar- 
ásau = pratar-dsanena pratar-bhojanena sahitau). 


10.11.46 


svam svam vatsa-kulam sarve pàyayisyanta ekada | 
gatvà jalasayabhyasam payayitva papur jalam |l 


svam svam—own respective; vatsa-kulam—groups of calves; sarve— 
all [those cowherd boys]; payayisyantah—in order to be causing to 
drink; ekadá—once; gatva—after going; jala-a$aya—a reservoir of 
water; abhyasam—near; páyayitva—after causing to drink; papuh— 
they drank; jalam—water. 


ekadà sarve (sri-krsnadayah) svam svam vatsa-kulam payayisyantah 
(tavad) jalasayabhyasam gatva (vatsan) jalam payayitvà (svayam api 
jalam) papuh. 


One day, all of them went near a large pond to make their separate 
groups of calves drink. After making the calves drink, they drank 
the water. 


Sridhara Svami—A bhydasam means samipam (near). 


Sanatana Gosvami—To introduce the killing of Bakasura, in 
this verse Suka says all the boys arrived together for the sake of 
simultaneously seeing Baka. Sarve (everyone) denotes Sri Krsna 
and others. Jalasaya means mahd-saras (a large pond). It's well 
known that the place of Baka was located before Nandi$vara Hill. 
It was near that. 


Jiva Gosvami—(The commentary is the same.) 


Vira-Raghava—Everyone, that is, all the cowherd boys for whom 
Krsna and Balarama are foremost, went near a reservoir of water 
to make their respective multitudes of calves drink (vatsa-kulam = 
vatsa-samüham ). 
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10.11.47 


te tatra dadrsur bālā mahā-sattvam avasthitam | 
tatrasur vajra-nirbhinnam gireh $rhgam iva cyutam || 


te—they (or those); tatra—there; dadrsuh—saw; balah—the 
boys; maha-sattvam—a big living entity; avasthitam—situated (or 
situated nearby); tatrasuh—they became afraid; vajra-nirbhinnam— 
disunited by a thunderbolt; gireh—of a mountain; srigam iva—like 
the peak; cyutam—fallen. 


te balah maha-sattvam tatra avasthitam gireh vajra-nirbhinnam 
cyutam srngam iva dadrsuh. (drstvà ca te) tatrasuh. 


There, those boys saw a colossal thing. They were terrified. It looked 
like a mountain peak which had been cut off by a thunderbolt and 
had fallen. 


Sanatana Gosvami—"The boys saw a particular colossal living 
entity (mahd-sattvam = atisthüla-práni-visesam), which was like a 
fallen peak of a mountain and was immobile.” The thing resembled 
a crane (baka). The reason it looked like a peak that fell is: vajra- 
nirbhinnam (cut by a thunderbolt). 

“All the boys were terrified.” That is, all the boys whose life 
rests in Krsna. Or, all the boys, including Krsna, were terrified. He 
too was afraid, as in: bhita-vad vyagra-simhayoh, “as if afraid of 
the tigers and the lions” (10.15.13): This means the others too were 
afraid, in conformity with His pastime. 


Jiva Gosvami—(The commentary is the same as the first paragraph 
above.) 


10.11.48 
sa vai bako nama mahan asuro baka-rüpa-dhrk | 
agatya sahasa krsnam tiksna-tundo 'grasad bali || 


sah—he (or that); vai—indeed; bakah nama—named Baka; mahan 
asurah—big demon; baka-riipa-dhrk—who attained the form of a 
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crane; dgatya—after coming; sahasa—unexpectedly (or at once); 
krsnam—Krsna; tiksna-tundah—whose beak is sharp; agrasat— 
swallowed; bali—who has power. 


sah (maha-sattvah) vai bakah nama mahan asurah baka-rüpa-dhrk 
bali tiksna-tundah sahasà agatya krsnam agrasat. 


That colossol thing was the notorious, big and sturdy demon named 
Baka, who had the shape of a crane and had a sharp beak. He 
unexpectedly rushed toward the boys and swallowed Krsna. 


Sanatana Gosvami—Baka swallowed Krsna by His will. 
Jiva Gosvami—(The commentary is the same.) 


Vallabhacarya— Krsna is sadananda (eternal bliss). The symbolism 
should be perceived. In Baka's beak, the two jaws, lower and upper, 
represent greed and unrighteousness. Bliss is swallowed by greed, 
and truth (sat) by unrighteousness (anrtam). Because it is said in 
the Sruti: tam yathà yathopasate tathaiva bhavati, “In whichever way 
one worships Him, He becomes just that" (Mudgala Upanisad), the 
Lord is made submissive only through the Lord. Krsna did it that 
way to inform about the cowherd boys' love for Him. 


Anvitartha-prakasika—Baka-rüpa-dhrk is derived as: baka-rüpam 
dharjati gacchati baka-rüpa-dhrk, “He attains (dharjati = gacchati) 
the form of a crane." The suffix /k]vi[p] is added after the verbal 
root dhrj, which has the sense of gati (to go). Agrasat is poetic 
license: the verbal root is Gtmanepadi. 


10.11.49 
krsnam maha-baka-grastam drstva ràmadayo ’rbhakah | 
babhüvur indriyaniva vind pranam vicetasah || 


krsnam—Krsna; mahà-baka-grastam—swallowed by a big crane; 
drstva—after seeing; rdama-ddayah—beginning with Rama; 
arbhakah—the children; babhüvuh—became; indriyani iva— 
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like senses; vind pranam—without life force; vicetasah—without 
consciousness. 


krsnam maha-baka-grastam drstva arbhakah ramadayah pranam 
vinà indriyani iva vicetasah babhüvuh. 


Seeing Krsna swallowed by a huge crane, the children, among whom 
Rama is foremost, became unconscious like the senses without the 
life force become inactive. 


Sridhara Svami—Ramadayah signifies: ramah ādih yesam, “among 
whom Rama is first." They, not Rama, became unconscious. 


Jiva Gosvami—(Additions are underlined.) “The boys were 
confounded (vicetasah babhüvuh = mumuhuh)." Although he was 
aware of the Lord's greatness and although he was able to kill the 
evil crane at once, Baladeva, as well as the others, was overcome 
by the uttermost affection, and immediately became devoid of all 
jiana-sakti (power of consciousness) and kriyá-sakti (power of 
action). 

An example is given: pranam vinā indriyaniva, “like the senses 
without the life force." Baladeva was seen to be like that also when 
Krsna went to kidnap Rukmini: 


$rutvaitad bhagavan ramo vipaksiya-nrpodyamam | 
krsnam caikam gatam hartum kanyam kalaha-sankitah || 
balena mahata sardham bhratr-sneha-pariplutah | 
tvaritah kundinam prāgād gajasva-ratha-pattibhih || 


“Bhagavan Balarama became immersed in affection for Krsna, 
his brother, when he heard the news that He had gone to Kundina 
alone to take away the girl and that the enemy kings were about 
to go after Him. Fearing a battle between Krsna and the kings, he 
quickly went to Kundina, accompanied with an imposing army of 
elephants, horses, chariots and infantry.” (10.53.20-21) 


Krama-sandarbha—Ramadayah is a bahuvrihi which is tad-guna- 
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samvijfiana. That can be looked into in the one hundredth vakya 
(statement, i.e. anuccheda)"5 of the sixth Sandarbha.?* 


Visvanatha Cakravarti—Regarding ramddayah, Rama_ was 
bewildered. But the only reason for that is his brotherly affection, 
although he is omniscient and although he was capable of killing the 
asura. This can be looked into in the episode of Krsna’s kidnapping 
Rukmini: srutvaitad bhagavan... (see above). 


Vallabhacarya—Suka talks about their prema. “Rama and the others 
became unconscious,” because they are Krsna’s pranas. Suka gives 
an example to make one perceive that all their mental functions 
(jana) and external abilities (kriya) completely deserted them. 


Anvitartha-prakasika—Svamipada says  vicetasah babhiivuh 
signifies that they became devoid of awareness and fainted, and 
implies that ramadayah is an atad-guna-samvijnana bahuvrihi. 
Therefore Rama did not faint. Other àcaryas say he fainted out of 
fraternal affection. 


ANNOTATION 
A bahuvrihi compound is always an adjective: It modifies the anya- 
padartha (“the other thing," a noun outside of the compound). 
There are two kinds of bahuvrihi compounds: tad-guna-samvijnana 
and atad-guna-samvijnana. The first one denotes “a compound in 
which there is a perception of the quality of the other thing," insofar 
as what is mentioned in the compound is in contact with the other 
thing. In other words, that compound is labeled as such when the 


395  Jiva Gosvami never used the word anuccheda. The proper term is 
pariccheda. 

396 In Priti-sandarbha 100, Jiva Gosvàmi quotes the two verses cited 
above (10.53.20-21), adds that bhagavan means sarvajfio "pi (although 
Balaràma is omniscient), and specifies that the verse under discussion is 
also an example of how Balarama's knowledge of Krsna's godly supremacy 
was eclipsed by his love for Krsna. Another instance will be shown ahead: 
keyam và kuta ayata daivi và nary utásuri, prayo mayastu me bhartur nanya 
me "pi vimohini, *What is this magic and where does it originate from? Is 
it godly, human, or demoniac? Most likely, it is the illusory power of my 
master, not any other power, for it bewilders me too." (10.13.37) 
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relation with the other thing is either samyoga (contact) or samavaya 
(inherence). The second one is the opposite, “a compound in which 
there is no perception of the quality of the other thing,” that is, when 
the connection with the other thing is any other kind of relation. 
Examples of samyoga are: pitambara, cakra-pani, etc. An example 
of samavaya is: cin-maya-bhümi vrndavanam, “Vrndavana, a land 
consisting of consciousness.” Here the quality of being made of 
consciousness inheres in Vrndavana by means of the relation of 
samavaya (inherence). In this verse, it might be argued that the 
compound ramadayah is a tad-guna-samvijriana bahuvrihi: There is 
some contact (samyoga) in the sense that the group is united. 


10.11.50 
tam tàlu-mülam pradahantam agni-vad 
gopala-siinum pitaram jagad-guroh | 
caccharda sadyo ’tirusaksatam bakas 
tundena hantum punar abhyapadyata || 
(indra-vamsa) 


tam—Him; talu-mülam—4he root of the palate; pradahantam—who 
was burning; agni-vat—like fire; gopala-sunum——who is the son of 
a cowherd; pitaram—who is the father; jagat-guroh—of the guru of 
the universe; caccharda—regurgitate; sadyah—at once; atirusa—due 
to great anger; aksatam—who was unhurt; bakah—Baka; tundena— 
with the beak; hantum—to kill punah—again; abhyapadyata— 
attacked. 


bakah tam (krsnam svasya) talu-miilam agni-vat pradahantam 
gopàla-sünum jagad-guroh pitaram (api) sadyah (eva) caccharda. 
(bakah krsnam) aksatam atirusà (svasya) tundena (tam) hantum 
punar abhyapadyata. 


Baka at once disgorged Krsna, who was burning the root of his 
palate like fire and is the son of a cowherd although He is the father 
of the guru of the universe. Krsna was unhurt. Out of wrath, the 
asura again dashed toward Him to kill Him with his beak. 
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Sanatana Gosvami—“Krsna was burning the root of the palate like 
fire burns." He had gone in the asura's mouth for fun, or for some 
other reason, but would not allow the asura to gulp Him down. The 
prefix pra in pradahantam means the burning was intense. This 
particular fun of bàlya is His own special aisvarya. 

Krsna was unhurt (aksatam). Alternatively: “Baka attacked to 
kill Him although He was unable (aksatam = asaktam api)" to do 
any harm to him. The reason for that is atirusà, which means maha- 
krodhena (due to great anger). Or the words sadyo "tirusaksatam 
are separated as: sadyo "tirusà ksatam, where ksatam is an adverb: 
“Baka attacked to strike (hantum = prahartum) in such a way that a 
wound occurs (ksatam = ksatam yathà syát tatha).” 


Jiva Gosvami— (Additions are underlined.) “Krsna was burning the 
root of the palate like fire burns." He had gone in the asura's mouth 
for fun, or for some other reason, but would not allow the asura to 
gulp Him down. 

“Krsna is the father of the guru of the universe." This means 
“An amsa of Krsna is the father of the guru of the universe.” Krsna 
was unhurt (aksatam). Alternatively: *Baka attacked to kill Him 
although He was unable (aksatam = asaktam api)" to do any harm 
to him. The reason for that is atirusd, which means mahda-krodhena 
(due to great anger). 


Visvanatha Cakravarti—‘Krsna was burning the root of the asura's 
palate." Although Krsna is cool and delicate like a blue lotus, the 
demon felt that Krsna was like fire, that is, like a thunderbolt, only 
because of a fault of his body. If the tongue has a disease, refined 
sugar tastes bitter. 


10.11.51 
tam apatantam sa nigrhya tundayor 
dorbhyàm bakam kamsa-sakham satam patih | ?? 
pasyatsu bàlesu dadara lilaya 
mudavaho virana-vad divaukasam || 
upajati (12) 


397  satam gatih (Vallabhacarya's edition). 
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tam—him; apatantam—who was dashing; sah—He; nigrhya—after 
restraining; tundayoh—on both beaks; dorbhya4m—with both arms; 
bakam—Baka; kamsa-sakham—Kamnsa’s friend; satam patih—the 
protector of the righteous; pasyatsu balesu—while the boys were 
looking; dadara—He bifurcated; lilaya—playfully; muda-avahah— 
He who brings bliss; virana-vat—like bifurcating virana grass; diva- 
okasam—to those whose abode is heaven. 


sah (krsnah) satam patih tam bakam kamsa-sakham àapatantam 
tundayoh dorbhyam nigrhya bàlesu pasyatsu (satsu) lilaya (tam) 
virana-vad dadara. (sah) divaukasam mudavahah (bhavati). 


As the boys were looking on, Krsna, the protector of the righteous, 
restrained Baka, who was attacking Him, by placing one arm on 
each beak and playfully bifurcated Kamsa’s friend like one splits 
virana grass. The Lord delights the residents of heaven. 


Sridhara Svami— Tundayoh means cañcvoh (on both beaks). Virana 
is a type of grass which has no joint. 


Sanatana Gosvami—Nigrhya signifies either nitaram grhitva (Krsna 
got a continuous hold of him) or grahanena pidayitvà (He pained 
him by grabbing him). Baka is Kamsa's friend: This suggests that 
Baka is a big knave, is very strong, and so on. “Krsna easily (ilaya = 
anayasena) split (dadara = vidaritavan) Baka,” because: satam gatih 
(He is the goal of the righteous). To protect the righteous, killing him 
was necessary. It should not be thought that Vatsasura was seized 
by and effortlessly killed by Krsna because he did not see Krsna 
coming. Hence Krsna let Baka grab Him to prove to everyone that 
Vatsasura’s death was no fluke. In this way, Krsna enraptured His 
friends. 


Jiva Gosvami—(Additions are underlined.) Nigrhya signifies 
grahanena pidayitvá (He pained him by grabbing him). Baka is 
Kamsa's friend: This suggests that Baka is a big knave, is very strong, 
and so on. Krsna is satam gatih, therefore, killing him was necessary. 

Alternatively, in reference to kamsa-sakham (Kamsa's friend): 
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By splitting Baka, it’s as if Kamsa too is split. As for satam gatih, the 
sense is Krsna saved the lives of His friends. It's understood that, 


since their lives are dedicated to Him, the boys automatically roused 
from their swoon when He came out of Baka's mouth. Viranam is 
a plant whose root is well-known as usiram. “Krsna split Baka like 


one splits a leaf of virana grass" (virana-vat = tasya patram iva).?* 

It should not be thought that Vatsasura was seized by and 
effortlessly killed by Krsna because he did not see Krsna coming. 
Hence Krsna let Baka grab Him to prove to everyone that 
Vatsasura’s death was no fluke. In this way, Krsna enraptured His 
friends. 


Vijayadhvaja Tirtha—Virana is the type of grass which is the 
material of straw mats. Thus, dsanas are made from it, and is known 
as sri-trnam. 


Vira-Raghava—Satam gatih signifies: bhaktanam — sva-prapty- 
upayah, “Krsna is the devotees’ means of attaining Him.” 


10.11.52 
tadà bakarim sura-loka-vasinah 
samakiran nandana-mallikadibhih | 
samidire canaka-sankha-samstavais 
tad viksya gopála-sutà visismire || 
upajati (12) 


tada—at that time; baka-arim—Baka's enemy (Krsna); sura-loka- 
vasinah—the residents of the planets of the gods; samakiran— 
completely covered; nandana-mallika-adibhih—with jasmines etc. 
from Nandana; samidire—fully praised; ca—and; dnaka-sankha- 
samstavaih—by means of anaka drums, conschells, and hymns; tat 
viksya—after beholding that; gopala-sutah—the sons of cowherds; 
visismire—became wonderstricken. 


398 Here the suffix vat[i] is used in the sense of: upamana-kriyad vatis tat- 
kriyá-tulya-kriyatve (HNV 1197) (tena tulyam kriyà ced vatih, Astadhyayi 
5.1.115). 
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tadà sura-loka-vasinah nandana-mallikadibhih bakarim samakiran 
anaka-sankha-samstavaih (tam) samidire ca. gopala-sutah tad viksya 
visismire. 


At that time the residents of the heavenly planets completely 
covered Bakari with jasmines and with other flowers from Nandana 
Garden and extolled Him with hymns to the sounds of conchshells 
and anaka drums. Beholding that, the sons of cowherds became 
wonderstruck. 


Sridhara Svami— "They praised (samidire = tustuvuh) with dnaka 
drums, with conchshells, and with other forms of praise (anaka- 
sankha-samstavaih = ānakaih sankhaih anyaih ca samstavaih saha).” 


Sanatana Gosvami—Here Suka expounds on the fact that Krsna 
delights the residents of heaven. “They completely covered 
(samákiran = samyag akiran = samyag vyapayamasuh) Him with 
jasmine flowers of Nandana.” This means the flowers are of the 
highest quality. “They properly praised (samidire = samyag idire 
= samyak tustuvuh) Him with the best hymns along with anakas 
and conchshells (Gnaka-sankha-samstavaih = ànaka-sankha-vàdya- 
sahitaih uttama-stotraih).” 

Having beheld, that is, directly experienced (viksya = saksad 
anubhüya), the bifurcation of Baka in a playful manner and the 
great festivity of the residents of the heavenly planets, the cowherd 
boys became astonished. This means their hearts were overcome 
with deep affection for Sri Krsna. Or they were amazed by inferring, 
due to the great festivity of the Svarga residents, that Baka was a 
big scoundrel. That is because they are sons of cowherds. The gist is 
they are very respectful toward the gods. 

Or they were astonished in a special way (vi = visesena) because 
the jasmines and other flowers were entirely new compared to those 
produced in Sri Vrndàvana, because dnakas and other musical 
instruments were entirely new compared to bamboo flutes, leaf 
instruments and the like, and because the praises of the gods were 
entirely new compared to the hymns of the Gokula residents. 
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Jiva Gosvami—Suka expounds on the fact that Krsna delights 
the residents of heaven. “They completely made Him covered 
(samákiran = samyak avákiran = samyag vyaptam cakruh) with 
jasmine flowers of Nandana,” which were the most dear to them. 

“They properly praised (samidire = samyag idire = samyak 
tustuvuh) Him with the best hymns along with dnakas and 
conchshells.” In Sridhara Svami’s commentary, “other forms of 
praise" refers to the Purusa-sükta and so on. 

“They attained astonishment” consisting of the highest bliss 
due to the exaltation of a friend. That is because they are sons of 
those cowherds whose lives are solely meant for His elevation, to 
any degree, and whose aisvarya-jiidna is covered by a special, deep 
affection for Him. 


Visvanatha Cakravarti— The gods did a praise with ancient hymns. 


Vira-Raghava— They praised (samidire = tustuvuh) with hymns, 
with sounds of bheri drums (Gnaka = bheri) and with sounds of 
conchshells." 


Vallabhacarya—Bakari is Krsna, the killer of Baka. The cowherd 
boys were very simple. Thinking that Krsna was like them, they 
achieved the highest astonishment. 


Anvitartha-prakasika—Visismire is poetic license due to the 
deletion of i (the proper form is visismiyire). Samidire is poetic 
license because of the absence of am. 


ANNOTATION 

The rule is: rccha-varjita-gurv-isvarader am adhoksaje, “In the 
perfect tense, the affix àm is applied after any verbal root, except 
rcch, which begins with a letter other than a or à and which is long" 
(HNV 368) (Astadhyayi 3.1.36). Thus the proper form is either 
samidáficakrire or samidayáficakrire, since there are two verbal 
roots id: (i) id stutau (2A) (to praise) and (ii) id stavane (10P) (to 
praise). 
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10.11.53 
muktam bakàsyad upalabhya balaka 
rümádayah pranam ivaindriyo ganah | 
sthànagatam tam parirabhya nirvrtah 
praniya vatsan vrajam etya taj jaguh || 
upajati (12) 


muktam—freed; baka-asyat—from Baka’s mouth; upalabhya— 
after obtaining close by; balakah—the little boys; rama-adayah— 
at whose beginning there is Rama; pranam—the life force; iva— 
like; aindriyah ganah—the multitude, which is a multitude of 
senses; sthadna-dgatam—who returned to the position; tam—Him; 
parirabhya—after embracing; nirvrtah—happy;  praniya—after 
assembling; vatsan—the calves; vrajam—to Vrndavana (or to the 
cowherd village) etya—after returning; tat jaguh—they sang that. 


Baladeva Vidyabhüsana— 

balakah ramadayah (mürchabhibhütam punah sva-sthanagatam) 
pranam aindriyah ganah iva bakasyad muktam sthanagatam tam 
(krsnam) upalabhya parirabhya (ca) nirvrtah (santah) vatsan (itah 
tatah) praniya vrajam etya tad (baka-vadha-caritram) jaguh. 


Ganga Sahaya (Anvitartha-prakasika)— 

(pürvam vicetasah) ramadayah balakah bakasyad muktam (krsnam) 
upalabhya (tatah) sthanagatam tam parirabhya pranam (prapya) 
aindriyah ganah iva nirvrtah (babhüvuh. tatah ca sayam-kale te) 
vatsan praniya vrajam etya tad (baka-vadhadikam) jaguh. 


When they got near Krsna, who was freed from Baka's mouth and 
had returned to His place in the group, Rama and the other boys 
hugged Him, and became happy like the senses become energetic 
upon recontacting the vital force. They assembled the calves, went 
to the cowherd village and sang about it. 


Sridhara Svami—Krsna was like the life force that has returned 
to its own place (sthànagatam = sva-sthànam àgatam). Moreover, 
Rama and the boys reunited the calves (praniya = eki-krtya). 
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Sanatana Gosvami—Krsna had returned to His own place 
(sthanagatam = sva-sthanam agatam santam). The boys became 
happy by obtaining Him (tam = bakarim) close-by (upalabhya = 
samipe prapya) and afterward by hugging Him (parirabhya = pascat 
parirabhya). “He had been freed from Baka’s mouth.” This implies 
a big embrace with an upsurge of deep affection. 

Or sthanagatam is only an adjective of prànam (the life force has 
returned to its place). The example is in point of being in one's own 
place (sadyah sva-sthata) (or being healthy) and in point of being 
happy as a result of that. 

Vatsan prüniya?? means: “not knowing what time it was, the 
boys made the calves return to the colony.” Or the sense is the boys 
assembled the calves that had gone here and there. Or: prakarsena 
aniya, “they excellently brought the calves together,” by enlivening 
the calves with the nectar of the sight of the Lord. 

“They sang about the killing of Baka and so on (tad = baka- 
vadhadikam).” This means they delightfully narrated with a loud 
and splendid voice, like a song. Or they composed that song right at 
that time and narrated by singing it. 


Jiva Gosvami—(Additions in the first two paragraphs are 
underlined.) Suka illustrates the boys’ special affection for Krsna. 
Krsna had returned to His own place (sthanagatam = sva-sthanam 
ágatam santam). The boys became happy by obtaining Him (tam = 
bakarim) close-by (upalabhya = samipe prapya) and afterward by 
hugging Him (parirabhya = pascat parirabhya). “He had been freed 
from Baka’s mouth.” This implies a big embrace with an upsurge of 
deep affection. Sthandgatam (has returned to its own place) modifies 
pranam too. 

Vatsàn praniya means: “not knowing what time it was, the boys 
made the calves return to the colony." Or the sense is the boys 
assembled the calves that had gone here and there. “They sang 
about the killing of Baka and so on." This means they narrated with 
a loud and splendid voice, with a delight mixed with reverence. 

After the killing of Vatsasura, the boys did not mention it 


399 The reading praniya instead of praniya is not listed anywhere, but is 
accepted by Jiva Gosvami and by Visvanatha Cakravarti. 
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in town because they thought that the way he was killed was too 
amazing and that no one would believe that a demon had the shape 
of a calf. But on this occasion, the killing of Baka, they sang about 
it. This is inferred because in the twenty-sixth chapter (10.26.9) 
the cowherds will mention the killing of Vatsa (but not the killing 
of Baka). Or the boys mentioned the killing of Vatsa right after it 
happened and Suka did not mention it because he forgot about it, 
due to his absorption in prema. 


Visvanatha Cakravarti— Krsna was like the life force that has 
returned to its own place (sthanagatam = sva-sthanam agatam). “The 
boys excellently (pra = prakarsena) assembled the calves that had 
gone here and there. With a loud voice, they told (jaguh = uccaih- 
svarena ücuh) the deeds of the killings of Vatsa and Baka (tad = 
vatsa-baka-vadha-caritram)." Or they composed a song proper, with 
music, rhythm and so forth, for the sake of singing it on other days 
too. 


Baladeva Vidyabhusana— "Being happy (nirvrtah = nirvrtah santah) 
after obtaining Krsna, who was freed from Baka’s mouth and was 
close-by (sthaánagatam = sannihitam), and embracing Him like the 
senses (aindriyah ganah iva = indriya-ganah iva) embrace the vital 
force that has overcome a swoon and again returned to its position, 
they assembled the calves, came to Vraja, the cowherd village, and 
loudly sang the deeds of the killing of Baka." 


Anvitartha-prakasika—The boys became happy (nirvrtah = 
nirvrtah babhüvuh). This means: sva-sthah sva-vyapara-yogyah ca 
babhüvuh, “They were well, and fit for their own occupation" like 
senses are by contacting the vital force (pranam = prànam prápya). 


ANNOTATION 
The example in the verse is based on a pun on the word nirvrtah 
(happy, healthy): The boys became happy (nirvrta) by hugging 
Krsna like the life airs become healthy (nirvrta) by embracing the 
life force that has returned. The definition is: nirvrtih sva-sthatayam 
sydd astam-gamana-saukhyayoh, “Nirvrti means sva-sthata (being 
healthy), astam-gamana (going to extinction), and saukhyam 
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(happiness, bliss)" (Visva-kosa). Moreover, the syllable na in Krsna 
has the sense of nirvrti (bliss), as stated in the famous line: krsir bhü- 
vacakah sabdo nas ca nirvrti-vacakah (Mahabharata). 


10.11.54 
Srutva tad vismità gopà gopyas catipriyadrtah | 
pretyagatam ivautsukydd aiksanta trsiteksanah || 


Srutva tat—after hearing that; vismitah—who were astonished; 
gopah gopyah ca—the cowherd men and women; atipriya-adrtah— 
respectful with excessive affection; pretya agatam iva—like one 
who returned after dying; autsukyat—because of fervor; aiksanta— 
looked; trsita-iksanah—whose eyes are thirsty. 


gopah gopyah ca tat (balaka-varnitam) srutvà vismitah atipriyadrtah 
trsiteksanah (krsnam) pretya agatam iva autsukyad aiksanta. 


Hearing the news, the cowherd men and ladies, who were deferential 
to Krsna with great love, were astonished. Their eyes were thirsty. 
With great eagerness, they looked at Him as if He had returned 
from the dead. 


Sridhara Syami—Atipriyddrtah signifies: atipriyena pritya ādrtāh 
sádaráh, “they were respectful (adrtàh = sadarah) on account of 
intense priti (bliss or love)." They looked at Him as though He had 
returned from the next world (pretyagatam iva = lokantarad agatam 
iva). Their eyes were thirsty: It's as if their eyes had not had enough 
of drinking the nectar. 


Sanatana Gosvami— The cowherds were honored (ddrtah = 
sammanitah) by Sri Krsna, who is superior to one’s life force (atipriya 
= atipriyena = pranadhikena), with a look of prema. Therefore, their 
eyes not yet satiated, they looked with great eagerness.” 


Jiva Gosvami—“The cowherd men and ladies were astonished.” 
Their astonishment is described in the next verses. Therefore: 
atipriyadrtah, which means: atisayena priyam prema-yuktam yatha 
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syat tatha adrtaàh tad-raksanadisu | jatatyanta-manah-prayatnàh, 
"They made great mental efforts to understand how the boys were 
saved, in such a way that there was love." Consequently: *They 
looked with profound attachment (autsukyat = dsaktya).” This 
means they did not cease from looking at Him for a long time. That 
is because their eyes were not satiated (trsiteksanah = atrpta-netrah). 

Or: Because of separation from Him during the day, 
spontaneously their eyes had thirst for seeing Him. And specifically, 
the cowherds looked with eagerness by listening to the recountal of 
the killing of Baka and so on. 


Visvanatha Cakravarti—Atipriyadrtah means: atipriyena sri-krsnena 
sva-darsana-danena eva adrtah, “they were shown respect by Krsna, 
the very dear one, by His gift of giving His darsana.” Their eyes 
were thirsty: It’s as if their eyes had not had enough of drinking the 
nectar. “They looked downward” (aiksanta = nyabhdlantah) on all 
His limbs, making sure He had no wound. 


Vallabhacarya— "By hearing about the killing of Baka, the cowherd 
men and ladies were amazed and looked at Him because of their 
upsurge of love (autsukyat = premàdhikyat)." Suka, following the 
intellect of base people, even says something unpleasant (aslilam). 

With atipriyddrtah, he specifically talks about the cowherd 
ladies: atipriyena bhagavata adrtah praptadarah ca jatah, “They were 
respected and highly regarded by the Lord, who is exceptionally 
dear.” 


10.11.55 
aho batasya bālasya bahavo mrtyavo ’bhavan | 
apy asid vipriyam tesam krtam pürvam yato bhayam || 


aho—how amazing; bata—alas; asya balasya—of this boy; bahavah 
mrtyavah—many deaths (i.e. many causes of death); abhavan— 
there were; api—still; dsit—there was; viprivam—evil (“what 
is unpleasant"); tesam—to them; krtam—was done; pürvam— 
previously; yatah—because; bhayam—fear. 


"aho bata! asya balasya bahavah mrtyavah abhavan. (tatha)api tesam 
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(eva) vipriyam àsit, yatah (taih) purvam (anyesam) bhayam krtam. 


“This is quite amazing, yet only the boy had many deaths. Still, 
only they ended up in trouble because previously they made others 
afraid. 


Sridhara Svami— This verse and the next two are syntactically 
connected with iti nandadayah (10.11.58). Api means evam (in this 
way): api tesam eva anistam sit, yatas taih pürvam anyesam bhayam 
krtam, “Only they had trouble (vipriyam = anistam) in this way, 
insofar as previously they made others afraid." 


Sanatana Gosvami—In three verses Suka talks about the cowherds’ 
reciprocal expressions of astonishment in that regard. Aho has 
the sense of adscaryam (wonderment), bata the sense of kheda 
(cheerlessness). Or aho bata is one phrase in the sense of atyanta- 
kheda (anxiety). 

“Causes of deaths (mrtyavah = mrtyu-hetavah) occurred only to 
Him (asya = asya eva).” Regarding bálasya (the boy), with love they 
see Him as a boy. The rest has been explained by Sridhara Svami. 

Or, they surmise a reason for that: api kim tesam bakadinam 
vipriyam anistam anena pürvam krtam asit, “Did (api = kim)?! 
Krsna previously do something bad to Baka and others, because of 
which wrongdoing (yatah = yasmad anista-karanát) there was fear?" 


Jiva Gosvami—The words beginning from aho form one set 


400 This is confirmed in Medini-kosa: ahobatanukamyayam | khede 
sambodhane ’pi ca. Further, by itself aho has the sense of astonishment: aho 
hi ca vismaye, “Aho and hi are used in the sense of wonderment” (Amara- 
kosa 3.4.9), and bata by itself can be used in the sense of either astonishment 
or cheerlessness: batàmantrana-santosa-khedánukrosa-vismaye (Medini- 
kosa). Still, on occasion the phrase aho bata has the sense of astonishment, 
according to the Gosvamis (Tosanis 10.7.31). 

401 Here api is a question marker. Amara-kosa defines api as follows: 
garha-samuccaya-prasna-sanka-sambhavanasv api, “Api is used in the 
senses of garhā (criticism), samuccaya (conjunction), prasna (question, 
interrogation), sanka (doubt), and sambhavana (assumption; possibility)” 
(3.3.248). 
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of four verses, inasmuch as they connect with itj in verse 58. But 
each verse will be explained separately. In three verses Suka talks 
about the cowherds' mutual expressions of astonishment in that 
regard, according to the suitability. Aho has the sense of as$caryam 
(wonderment), bata the sense of kheda (cheerlessness). 

“Causes of deaths (mrtyavah = mrtyu-hetavah) occurred only to 
Him (asya = asya eva)." Regarding bàálasya (the boy), with love they 
see Him as a boy. The rest has been explained by Sridhara Svàmi. 
Alternatively: yatah pürvam prathamam agatya tasya bhayam krtam, 
“Evil befell those demons because at first they made Krsna afraid by 
coming here." 


Visvanatha Cakravarti— Evil befell those demons, causes of death, 
because at first they terrified made this boy and us offenseless 
people." 


Baladeva Vidyabhüsana— The meaning is: yatah pürvam prathamam 
taih bhayam aparadhah krtah, tasmat tesam vipriyam maranam àásit, 
“They died because of the fear that they occasioned, that is, because 
of their offenses." 


Vijayadhvaja Tirtha—Api means svit (‘whether’, a question marker). 


Vallabhacarya— This is amazing. But alas, it seems the boy has bad 
karma: It happened only to Him." According to the logic *One who 
kills is killed," in the past the demons had terrified others. 


10.11.56 
athàpy abhibhavanty enam naiva te ghora-darsanah | 
jighamsayainam āsādya nasyanty agnau patanga-vat || 


athapi—nonetheless; abhibhavanti—they overcome; enam—Him; 
na—do not; eva—certainly; te—they; ghora-darsanah—they the 
sight of whom is frightful; jighamsaya—because of a desire to kill; 
enam—Him; àsádya—after approaching; nasyanti—they perish; 
agnau—in fire; patanga-vat—like flying insects. 


Ganga Sahaya (Anvitartha-prakasika)— 
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(yadyapi) te ghora-darsanah (bhavanti), athapi (te) enam (balam 
api) naiva abhibhavanti. (pratyuta te) jighamsaya enam asadya 
agnau patanga-vat nasyanti. 


* Although they are frightful to see, they never overcome Him. On 
the contrary, when they intend to kill and come near Him, they 
perish like moths in a fire. 


Sridhara Svāmī—“ Afterward (atha), although (api) they are frightful 
to see, they don't crush Him (na abhibhavanti = na gharsayanti)." 


Sanatana Gosvami—FEte (these) denotes Baka and others. 
Sometimes the reading is fe (they). Their sight is frightful, let alone 
their deeds. Na abhibhavanti means: dharsayitum na saknuvanti, 
“They are unable to overpower.” Even though the statement of these 
cowherds is as if ordinary, because their hearts are overwhelmed 
with an abundance of deep affection it is not conducive to a fault. 
With jighamsaya (with the intent to kill) and so on they say: “Not 
only that, they die by themselves at once”: agnau patanga-vat (like 
a moth in the fire). 


Jiva Gosvami—(Additions are underlined.) Suka expounds upon 
their being detestable. Ete (these) denotes Baka and others. 
Sometimes the reading is: naivam te ghora-darsanah. Their sight is 
frightful, let alone their deeds. Na abhibhavanti means: dharsayitum 
na Saknuvanti, “They are unable to overpower.” With jighamsaya 
(with the intent to kill) and so on they say: “Not only that, they die 
by themselves at once”: agnau patariga-vat (like a moth in the fire). 
By this it is said that He has the force of punya. For this reason it 


is fancifully imagined specifically like this: “A hater perishes by his 
own sin.” 


Visvanatha Cakravarti—Someone might think: “At first this little 
boy did something detestable to them in a previous life, therefore 
they came to kill Him in this life. Why don’t you consider this?” 
They respond to that here. The sense is: “If this were so, He would 
have already been overcome by them. However, they are unable 
to overcome Him (na abhibhavanti = abhibhavitum na saknuvanti). 
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10.11.57 


aho brahma-vidam vaco nasatyah santi karhicit | 
gargo yad aha bhagavan anvabhavi tathaiva tat || 


aho—how amazing; brahma-vidam—of those who realize Brahman 
(or of those who know the Vedas); vacah—the words; na—not; 
asatyah—untrue; santi—are; karhicit—at any time; gargah— 
Garga; yat—what; aha—said; bhagavan—the highly venerable and 
knowledgeable; anvabhavi—was experienced; tathà eva—just in 
that way; tat—that. 


aho! brahma-vidam vacah karhicit (api) asatyah na santi. gargah 
bhagavan yad aha, tad tathà eva anvabhavi” (iti). 


*How amazing! The words of those who have realized Brahman are 
never proven false. Now we realize that what Bhagavan Garga said 
is true.” 


Sridhara Svami—‘“What Garga said" refers to this: 


tasman nandatmajo "yam te narayana-samo gunaih | 
Sriyd kirtyanubhavena gopayasva samahitah || 


“Therefore Nanda, this son of yours is similar to Narayana in terms 
of qualities, opulence, renown, and might. Be alert and protect 
Him.” (10.8.19) 


Sanatana Gosvami—Even by witnessing the Lord’s greatness in this 
way, they did not understand that “He is God,” on account of an 
abundance of deep affection. Rather, they determined “He is some 
exalted personality (mahd-purusa),” and substantiated this with 
Garga’s statement. 

Aho has the sense of adscaryam (wonderment). “The words of 
those who know the truth about the meaning of the Vedas, that is, 
of those who are resolute on the path of bhakti, do not become (na 
santi = na bhavanti) false. That has been verified by experience (tad 
anvabhavi = tad anubhütam)." Since Sri Vallavendra is a devotee 
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of the Lord, and also because he is affectionate to friends and 
relatives, it’s understood that the Lord’s greatness, which was told 
by Garga, albeit privately, became somewhat manifest to them. This 
is completely suitable for the increase of their love for Him. They 
have innate sneha. 


Jiva Gosvami—(Additions are underlined.) Even while illustrating 
the reasoning that a hater perishes by his own sin, due to the nature 
of vatsalya they speak with wonderment. “The words of those who 
know the truth about the meaning of the Vedas, that is, of those 
who are resolute on the path of bhakti, cannot possibly become (na 
santi = na sambhavanti) false. That has been verified by experience 
(tad anvabhavi = tad anubhiitam).” Since Sri Vallavendra’s nature is 
devoid of crookedness, and also because he is affectionate to friends 
and relatives, it’s understood that the Lord’s greatness, which was 
told by Garga, albeit privately, became somewhat manifest to them. 


Visvanatha Cakravarti—The reason the demons never overcome 
Krsna is simply that He is similar to Narayana. “What Garga said” 
refers to: tasman nandatmajo ’yam and so on (10.8.19). 


10.11.58 
iti nandadayo gopah krsna-rama-katham muda | 
kurvanto ramamanas ca nàvindan bhava-vedanamn || 


iti—in this way; nanda-àdayah—the foremost of whom is Nanda; 
gopah—the cowherds; krsna-rama-katham—a discussion about 
Krsna and Rama; muda—with joy; kurvantah—while doing; 
ramamanah—while delighting; ca—and; na avindan—did not attain 
(i.e. did not get); bhava—of material existence (or of material 
rebirth); vedanam—the knowledge (or the pain) (or the experience). 


gopah nandadayah iti krsna-rama-katham muda kurvantah (tabhyam 
saha) ramamanah ca bhava-vedanam na avindan. 


By joyfully discussing topics about Krsna and Rama in this way and 
by taking pleasure with Them, Nanda and the other cowherds had 
no idea what material life is like. 
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Sanatana Gosvami—/ti means anena prakàrena (in this way). As 
before, Sri Krsna is mentioned first because He is the most important 
of the two. Or the word rama is an adjective of katha: ramayanti 
sukhayanti iti ramah yah kathah tah, “The topics bring joy to all.” 
Thus the kathaàs (topics or talks) are rama (which becomes rama in 
the compound).” Sometimes the reading is in the singular: katham 
muda, instead of the plural: katha muda. They were discussing 
(kurvantah = kathayantah) those topics. Or the sense is they were 
making the topics... into the form of songs.” Therefore: ramamanah, 
the cowherds were taking pleasure (= sukham anubhavantah). 
Alternatively, the idea is they were playing (ramamanah = kridantah) 
with one another, or with the Lord. “They did not even understand 
(na avidan*” = na jiiatavantah api), let alone experience, the misery 
of material life (bhava-vedanam = samsarika-duhkham).” 


Jiva Gosvami— "While discussing (kurvantah = kathayantah) past 
and upcoming topics about Krsna and Rama in this way (iti = anena 
prakarena).” Sometimes the reading is katham. Not only that, they 
were taking pleasure (ramamanah) and having fun (ca = kridantah 
ca) with the Lord. 

"They did not even understand (na avidan = na jridtavantah 
api) the misery in material life (bhava = bhave = samsare), that 
is, the misery of those who are in material life (bhava-vedanam = 
samsarikanam duhkham)," although they were in their midst, on 
Earth. Consequently, when they are portrayed as hungry and the 
like, for instance in the text: ksudharta idam abruvan, “The cowherd 
boys, pained by hunger, spoke" (10.22.38), this has nothing to do 
with material life, rather it only consists of lila, since it enhances the 
lila. 


Visvanatha Cakravarti—The sense of “The cowherds were doing 
the topics (katham kurvantah)” is this: They sat in a meeting room 
and had lengthy conversations about the topic of the restlessness of 
early childhood, about the topics of the killings of Vatsa and Baka, 
and so on. Or the drift is they were rendering the topics into songs 
and verses. 


402 The reading navidan, instead of navindan, is only seen in Rama- 
Narayana’s edition of Bhagavatam. Both forms are grammatically proper. 
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"They did not know, that is, they never paid attention to 
(na avidan = naiva avadadhuh), what is suggestive (vedanam = 
jriapanam) of material life (bhavasya = samsarasya).” This means 
they never listened to what was brought to their attention by elder 
cowherds and by others arriving from a distant land: “King of Vraja, 
we are your relatives. We haven’t seen each other for ages. But now 
why are all of you immersed in topics of son, wife, family and the 
like? This dreadful samsdara remains. For our elevation, why don't 
you endeavor for jfiana, vairagya, narayana-smarana and the rest?” 

The other explanation of bhava-vedanàm, as samsara-pidam 
(“they did not have the pain of material life”), is to be rejected 
because of the negation of their samsara, due to a previous statement: 
na punah kalpate rajan samsaro "jfiana-sambhavah, “In the case of 
those females who always thought of Krsna as their son, material 
life, born of ignorance, is not fitting” (10.6.40). How can anyone 
even think that those who are His have any pain?^? 


Baladeva Vidyabhusana—“While conversing with one another 
(kurvantah = mithah samlapantah) about krsna-ràma-kathà, the 
cowherds did not obtain (na avidan = na alabhantah) the knowledge 
of Siva (bhava = bhavasya = Sri-Sivasya) (vedanàm = tad-visayam 
jrianam).” They did not know that Lord Siva had come to see Krsna 
at that time. “While having fun with Krsna,” they did not even pay 
attention to Siva's arrival. Moreover, Medini-kosa states: vedaná 
jriana-pidayoh, *Vedaná means knowledge, and pain.” ** 


Vallabhacarya— The significance of nāvindan bhava-vedanam is 
“The cowherds completely forgot about the material world.” 


10.11.59 


evam viharaih kaumaraih kaumaram jahatur vraje | 
nilayanaih setu-bandhair markatotplavanadibhih || 


403 Since Nanda and other cowherds are not in sarisára, there is no 
question of talking about their not getting the pain of samsara. Alternatively, 
bhava-vedanam is a metaphor: “They never experienced samsara, which is 
a pain." 

404  vedana jnana-duhkhayoh, *Vedanà means knowledge, and misery” 
(Medini-kosa). The sense of ‘pain’ is seen in Hema-kosa, vedanda jñāne 
pidayam (Hema-koSa 3.450). 


800 Symphony of Commentaries 


evam—in this way; vihadraih—along with amusements; kaumaraih— 
pertaining to early childhood; Kkaumaram-—early childhood; 
jahatuh—both of Them relinquished; vraje—in Vraja; nilayanaih— 
along with games of hiding (i.e. hide-and-seek); setu-bandhaih— 
along with [making] dams/ bridges; markata—[like] monkeys; 
utplavana-adibhih—along with jumping and so on. 


(rama-krsnau) evam viharaih kaumaraih nilayanaih setu-bandhaih 
markatotplavanadibhih (ca) vraje kaumaram jahatuh (iti). 


In Vraja, both of Them gave up early childhood and the 
aforesaid amusements of that age, in addition to other games such as 
playing hide-and-seek, making bridges, and jumping like monkeys. 


Jiva Gosvami—Sridhara Svami lists this verse too. The repeated 
description of kaumara pastimes here was done by portraying them 
with gestures, due to the astonishment of a special remembrance. 
The verse is repeated later on (10.14.61). Both are commented upon 
in Sambandhokti. 


Baladeva Vidyabhüsana— They gave it up means *They made Their 
early childhood invisible." 


Vijayadhvaja Tirtha— They gave up Their age of kaumara and the 
games of kaumara.” Bàlya lasts up to five years of age inclusively, 
pauganda lasts up to nine years of age inclusively, and kaisora lasts 
up to sixteen years of age inclusively. 

Nilayana is the game of remaining hidden at the base of a column 
while another looks for that person and tries to catch them. Setu- 
bandha means blocking the water (building a dam). They jumped 
like monkeys do, from one branch to another. 


Vallabhacarya— When water flows, They make setu-bandhas (dams, 
or bridges). Because of the word adi (etc.), They also jumped like 
frogs, and so on. They gave up the condition of being in the age of 
kaumara (kaumáram = kaumaravastham) along with those pastimes. 


Chapter Eleven 801 


Anvitartha-prakasika—This verse is not in every edition. Nilayanaih 
means niliya-sthitibhih (along with the condition of hiding). The 
nominal base nilayana is made with the prefix ni, with the suffix 
[l]yu[t] applied after the verbal root lī, and with the causative suffix, 


[n]i[c]. 


ANNOTATION 

Sridhara Svàmi does not comment on the verse, therefore neither 
Sanatana Gosvami nor Vi$vanatha Cakravarti comments on it. 
Still, Sridhara Svami does not comment on the same verse in text 
10.14.61, whereas Sanatana Gosvami and Visvanatha Cakravarti 
do so. Madhvacarya and Vallabhacarya think that chapters twelve, 
thirteen and fourteen are interpolations, but in his commentary 
on verse 10.12.1, Jiva Gosvami establishes that those chapters are 
genuine. The narration of Krsna's pastimes in the age of pauganda 
(childhood) begins from chapter fifteen. 

Sambandhokti is one of the ancient commentaries on 
Bhagavatam mentioned by Jiva Gosvami in Tattva-sandarbha 23. 
The others are: Hanumad-bhasya, Vasana-bhasya, Vidvat-kama- 
dhenu, Tattva-dipika, Bhavartha-dipika, Paramahamsa-priya and 
Suka-hrdayà (Tattva-sandarbha 23). Except Bhavartha-dipika, 
written by Sridhara Svàmi, and Tattva-dipika, by Srinivasa Siri, 
a follower of Ramanuja Acarya, none of those commentaries are 
available nowadays. Srinivasa Süri's commentary on Brahma’s 
prayer is outstanding and is translated in the next volume of this 
series. 


